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PREFACE 


In the years 1926-1929, there were published by me in the 
Indian Anti quay y and Jouryial of the Bombay Branch of the Royal 
Asiatic Society some articles under the general title of ‘ Vedic 
Studies/ As it has been thought that it would be more convenient 
to students if these articles were collected together and printed in 
the form of a book, I have done so here with the kind permission 
of the editors of those journals* Four articles however are new, 
and slight alterations have been made here and there in some of 
the others. 

Owing to unexpected delays, the printing had to be done at a 
time when I was unable to read the proofs with the care which 
such work demands. In consequence, there is a fairly large number 
of typographical errors in the book ; and their number would 
undoubtedly have been larger had it not been for the kindness of 
Mr. S. Sitnramayya and some other friends who obligingly took on 
themselves the task of reading some of the proofs. Such of the 
errors as I have noticed arc corrected in the Errata given on the 
next page : some of them are due to the diacritical marks breaking 
off in the course of printing, and may not be found in all copies. 

As is indicated by the title itself, I am in this lx>ok following 
the path trodden by the eminent t'leiman scholars Pischel and 
( leldner in their Vcdischc Studicn which consists of articles devoted 
to the interpretation of obscure or misumlerstood Vedic words. 
Like them (see op. cit., I, xxx), I have endeavoured to avoid 
reading un-Indian meanings into the Rgveda, and, as far as possible, 
to elucidate the meaning of Rgvedic passages by means of other 
RV passages. I venture to believe that I have adhered to this 
principle more closely than the above-named scholars ; and this, 
as also the difference of personal outlook, will i^erhaps explain 
why my interpretations of some words (e.g. dd}u padbhth, admasdd, 
nirekd) differ from those given by them. 

The abbreviations used to denote Vedic texts are the same as, 
or very similar to, those used by Bloomfield in his Vedic 
Concordance and explained on pp. xvi — xxii of the Introduction of 
that book. 


Mysore^ 
March 1932 


A. Venkatasobbiab 



Errata 

Read in 2, 28: vacyAniana\ 3, 34: Grassmann ; 
9,26: usaiir\ 15,26: with; 16, 3: /dJivah', 16, 11: 
dhenwh', 30, 18: soc%^a\ 32, 1: acfarii', 63, 30: Nd/tl- 
yani ; 88, 1 : sisum ; 103, 31 ; evaticua havhd yaksi 
dn'aii', 124, 2: dev'ih", 131, 27: referred; 139, 25: 
divya\ 145, 12: dsavo \ 149, 12: sanisydz'ah; 174, 32: 
(after Svct. Up. 3, 18): iia%>adxidrc pure dc/n liaihso 
Icldyate baliih\ lirh. Up. 2, 5, 18 ; 196, 28 : Apastamba ; 
211,4: 8, 15, 8 (instead of 1, 15, 1); 236, 11: su/dd- 
d/sti; 249, 13: pUni', 272,23: 3,12, 1 (instead of 
3, 11, 1). 
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VEDIC STUDIES 

§ 1 

nilya 

This is a very familiar word that occurs about 
thirty-eight times in the RV and very frequently in the 
other Vedic texts-<ihd in later iiteratjirftr — The\catn- 
mentators, Ihdiatt- as. we.lL_a s Eu^Tt^ aar-ftrc at onieH^ 
interpreting this woi»d as (1) sviya, sa/iaja, own, and (2/ 
d/iruva, lasting, constant, perpetual, uninterrupted, im- 
perishable, eternal, etc. In assuming the second of the 
above two meanings for this word in the RV, the com- 
mentators have been no doubt guided by the circumstance 
that the word ntiya has that meaning in later texts. But 
as a matter of fact, this latter meaning is not appropriate 
and does not yield good sense in a number of passages — 
for instance, in 1, 66, 1 : ayur ud pi’diio nilyo nd suiiuh 
and 1, 185, 2: nilyam nd sunum pitrdr updsthe dyavd 
rdk^atam prtlnvi no dbhvdt where nityah sutnih is ex- 
plained by Sayana as d/iruvah dtmajah, and by Ludwig 
as ‘ ein uberlebender Sohn’ (1, 66, 1) and ‘lebender 
Sohn’ ; in 1, 166, 2 : nityam nd siinum mdd/m {nbhnifa 
upa krilanii krila vidd/kc^u ghrsvayah where nityam 
sunum is translated by Ludwig as ‘ einen nicht abster- 
benden Sohn ’ ; in AV. 7, 109 = kdh prsnim dhenuth 
vdrunena datlam dtharvane sudughdm nityavatsdm^ 
Sahkh. GS. 3, 2, S '- cndm sisuh krandaiy d kumdra endth 
d/ienuh kmndatu nitya-vatsd and ibid. 3, 2, 8 : dsyan- 
dantam dhenavo nitya-vatsdh where the expression nitya- 
vatsd d/ienuh is explained as ‘ cow with constant calf ’ by 
Whitney (AV. Translation) and ‘ unceasipgly fertile 
cow ’ (SBE. 29, 93) and ‘ immer fruchtbare Kuh’ and 
‘ bestandig fruchtbare Kuh’ by Oldenberg (Ind. Stud. 
IS, 71); and in 10, 39, 14: ny amrk^dma ydiartdm nd 
mdrye nityam nd sunuth tdnayam dddiidndfy where nitya 
is found as the tertium comparationis in a simile. 
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The other meaning ‘ own ’ is still less appropriate 
here ; and it therefore becomes clear that in these and 
other similar passages the word intya has a meaning 
different from the two mentioned above. 

What this meaning is, can be found out with the 
help of 1, 66, 1 ; 1, 166, 2 and 10, 39, 14, all which 
verses contain similes with uitya as tertium comparationis. 
In the first of these verses it is said that Agni is nitya as 
a son {suvti ) ; in the second, that honey {mdd/iu) is niiya 
as a son (siinu ) ; and in the third, that a hymn of praise 
{stoma) is nitya as a son (sunu). A comparison therefore 
of the adjectives which these words — suuu, mdd/iu, 
stoma and agni — receive in the RV, will show what 
characteristics are common to the things denoted by 
them and will thus determine the sense of nitya. 

Of these words,j/7/</i receives the following adjectives, 
— t^ayayayya, p r iy d, mdrjya, vi/avun, suci, suscva, lirdya 
and nitya ; and tnddhu, the following, — ddhigartya. 
dsnapinaddha^ kaniya. gorjika, gkrtd, earn, tridhatu, divyd, 
daivya, pakvd, pdrisikta, puskare nisikta, prdtibhrta, 
priyd^ madird, vdrandt saraghd. suksdya, sutd, somyd, 
sparhd and nitya; while stoma has the following 
adjectives — dksitoti, agriyd, dntania, dntara, dpurvya. 
dmattda, amHa, uruvyde, etasa, eva, kdmya, krdtiimdn, 
giydmana, gir (?), dfsika, dyutddydman, dyumnin, d/ianasd, 
ndmasvdny ndvajdta, ndvya, nutana, purutdma, putd, 
pitrvydy p ye^tha^ rnddhutnattama., mad/iyamd, mdnasa 
va:ydmdna, mandin, inakdi, ratnadkatama, rudyiya, (?), 
vdnivan, vd/'dyany vakistkay vidusd ardkya, sdmtama, 
sasydmdna, sukrdy sud, su;^d, siisyd, satrdjity sddkii, sidkrd, 
suvrkti (?), kavi^mdn, krda tastd, krdispfky and also nitya. 

It will be seen that the only adjective (besides nitya) 
common to the three words sunxi^ mddku and stoma is 
priyd (in the case of stoma, we find instead of priyd its 
superlative form pre^tka) and the only characteristic that 
is common to the things denoted by these words is 



priyatva. prtyd is used as an epithet of also in 1 , 

143, 1 ; 5, 23, 3; and 6, 1, 6, while Agni, further, is 
called priydmm presthah once and purupriyah many 
times. Thus the only adjective (beside nitya whose 
meaning we are engaged in finding out) and the only 
characteristic that are common to the above-mentioned 
four words and the things denoted by them, are priya and 
priyatva' ; which makes it probable that vitya means 
priya in the above passages. The probability, in this 
instance, is converted into certainty by the parallelism of 
priya and nitya in 1, 91, 6c : priydstotro vdnaspdtih and 
and 9, 12, 7a: nityastotro vdnaspdtih. 

nitya thus means priya, dear, pleasing, beloved, 
favourite. It has this meaning in the following passages : 

1, 73, 4 : tdm tvd ndro ddma a nityam iddhdm 
d^ne sdcanta ksitisu dhruvdsu j 
ddhi dyutnndm ni dadhur bhury asniin 
bhavd visvdyur dharuno rayindni || 

“ Men have worshipped in their stable dwellings, O 
Agni, thee that art dear and flaming : they have placed 
much splendour in him. Do thou become the bearer of 
riches, the vivifier of all.” Compare the many pas.sages 
where Agni is called priya, namely, 1, 26, 7 ; 1, 75, 4 ; 
1, 91, 3 ; 1, 128, 7-8 ; 1, 143, 1 : 2, 4, 3 : 5, 1, 9 : 5, 23, 
3 : 6, 1, 6 ; 6, 2, 7 ; 6, 16, 42 : 6, 48, 1 : 7, 16, 1 : 8, 84, 
1 ; and also 6, 15, 6 {priydm-priyam) \ 1, 186, 3 and 8, 
84, 1 iprestbafn) and 8, 103, 10 {priyandm prhiham) \ 
compare also the passages where he receives the epithet 
piirupriyd (see Grassmann, s.v.) and mandrd (see ibid-, 

S.V.). 

7, 1,2: tdm agnim dste vdsavo ny rnvan 
supraticdksam dvase kutai cit | 
dak^dyyo yd ddma dsa nityah II 

’ This seems to have been felt by Grassman also who in 1 , 
66, 1, has translated ftityo nd saniih as ‘ wie eigener Sohn, lieb.’ 
Sayana too, similarly explains nityam nd snndm in 1, 166, 2, as 
nityam anrasam priyam put ram iva. 
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“ The bright ones, for their protection from every- 
thing, set him down in the dwelling, Agni, beautiful to 
look at, who sat down in the house, dear and capable.’’ 
The verse occurs in the first hymn of the seventh 
Mandala whose authorship is ascribed to the Vasisthas: 
and as the word z'dsist/ia is the superlative of the word 
vdsii, Sayana is perhaps right in saying that the word 
7'dmvah here refers to the Vasisthas. 

3, 25, 5 : d^nie apam saw idhyase durone 
tn/yah suno sahaso jdtavedah \ 
sadlidsllidni wahdynmdna Titi II 

“ Thou, the glorifier of dwelling-houses with thy 
protection, the beloved, art kindled in the abode of the 
waters, O Agni Jatavedas, son of strength." 

5, 1, 7 : prd nu tydm vtpraw nd/tvaresii sad/iuw 
apiim hdfdraw ilate udwobhih 1 
d yds fa/d>ia rddasl rtena 
Jilt yam wrjan/t vdji7!a)n (^/irfhia II 

‘‘ They worship him with adorations, Agni, the wi.se, 
the hotr, the ornament of the sacrifices, who extended 
the two worlds according to divine ordinance. They 
adorn (him), the beloved (like a) race-horse, with ghee ” 

10, 12, 2 : dfvd dt vdn paribhur rtena 

vdlid no havydm pratban/ds ciiitvdn 1 
dhunidketuli sa/>itd/id bbar/tko 
mandrd hdtd nifyo vdca ydjiydn |j 

‘‘ The god (i^r. Agni) encompasses the gods; bear 
thou, (O Agni), our offering (to the gods) according to 
divine ordinance, thou that art knowing, the first, smoke- 
bannered and with brightness as thy ornament (when 
kindled) with fuel, the pleasing beloved hotr that 
worshippest (the gods) better (than human hotrs) w'ith thy 
voice." Compare 6, 1, 6: saparyhiyah sd priyd vik?i> 
agnir hdtd mandrd ni sasddd ydjiydn | tdm tvd t>aydm 
ddma d didivdmsam tipa jnubdd/to ndmasd sadema and 
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1,26,7; priyo no astu visp&tir hota mandrd vdrcnynh 
where the expression priyo mandro hold corresponds to 
nxtyo mandrd hotd in this verse. Compare also 1, 44, 3 : 
adyd diitani vrmmahe vasum a^mm purupriydm 1 d/iilmd- 
ketam bbarjikam vyu^tisu ynjhandm ad/tvaraSriyam || 

1, 66, 1 : rayir }id citrd sitro nd samdrg 
dyur nd prdno nt/yo nd sunuh || 

“ (Agni), brilliant like wealth, (effulgent) like the 
sun in appearance, vfvifier like the prana (the life -breath), 
dear like a son." Compare 1, 69, 5: putrd nd /d/d 
ranvd darone “ pleasing in the house like a son that 
is born.’’ 

3, IS, 2 ; li'dm no asyd nsd'O vyiistau 
tvdm sura iidi/e bod hi ^opdh | 
jdnmeva nifyaih Idnayam /usasra 
stdmaih me ay/ne. lanvd sujdta II 

“ Become our protector when this dawn dawns and 
the sun rises; cheri.sh, O Agni well-born of thy own 
self, this (dear) praise of mine as a father (cherishes) 
his dear son.’’ I follow Sayana in understanding jdnman 
as father in spite of its being accented on the root-syllable ; 
compare 7, 54, 2: pilcva put ran pydti no /usasva and 
10, 22, 3: pita putrdm iva priydm. Compare also 
5, 42, 2 and 10, 119, 4 putrdm iva priydm. To nityam 
stdmam here corresponds priydm brd/ima in 1, 75, 2; 
5, 42, 2 ; 5, 85, 1 ; priydm mdnma in 6, 68, 9 ; 10, 54, 6; 
10, 96, 11 ; 2, 41, 18 ; priyd manisd in 6, 67, 2 ; pre^thd 
matih in 7, 88, 1 ; presthd sustutih in 4, 43, 1 ; prbstjiam 
ndmah in 7, 36, 5; and prestkah stdmah in 7, 34, 14; 
mandrd gih 'in 7, 18, 3 and mandrd hrddh in 8, 43, 31. 

1 0, 39, 1 4 : etdm vdm stdmam ahnnav akarmd- 
taksdma b/irgavo nd rdtham | 
ny hmrksdma ydsandm nd mdrye 
nityam nd stinum tdnayam ddd/.anah II 

“ We have made this praise for you, O Asvins ; 
we have cut them (into shape) as Bhrgus a chariot. 



VEDIC STUDIES 


6 

Holding it (carefully) as (parents do) a dear son, we 
have polished and embellished it as (one adorns) a 
woman for a young man.” 

1, 185, 2 : hhurim d7'e acaranti carantam 

padv6)itath garbham apadi dadhate \ 
intyam ua sunum pitror 7tpasthe 
dyava raksatam prthivi iio abhvat II 

” The two, unmoving and footless, bear much 
offspring that has feet and moves. ‘ Like a dear son in 
the lap of his parents — protect us, O Heaven and Earth, 
from the evil being.’’ There is an anacoluthon in the 
second half-ver.se ; the meaning is, ‘ O Heaven and 
Earth, protect us from the evil being and give us shelter 
as parents shelter a dear son in their lap and ward off 
from him all harm.’ Compare 6,75,4: mafeva putram 
bib/irtam upasthe \ apa satruu vidhyatam saihvidane. 

7 , 1 , 21: tvatn ay;ne suhavo ranvasamdrk 
sudHi siitio sahaso didihi j 
)ua tvc sacd tcwayc mtya a d/iaii 
ma Vito asmdti f/dtyo vt dasit || 

“Thou, O Agni, art easy to invoke and of plea.sing 
appearance; shine with bright gleams, O son of strength. 
Let not evil befall our dear son (when he is) with thee ; 
may we not want a valorous son.” 

1, 166, 2 nityam nd sunum nidd/iu bxbhrata upa 
krilanti ktila viddthcsu ghfsvayal/i \ 
ndk^anti rudra dvasd naniasvxnam 
nd, mardhanH svdtavaso haviskftam || 

“Carrying honey that is dear as a .son, the swift 
terrible (Maruts) bound forward in battles. The sons of 
Rudra come with protection to the adorer ; they, strong 
of themselves, do not injure him that offers oblations 
(to them).” The ‘ honey ’ {mddhu) that the Maruts are 
here represented as carrying is without doubt the same 
with which they besprinkle the earth ; compare S, 54, 8 : 
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pinvanty ufsam yud iiiaso asvaran vy undaiiti prtliknm 
mdd/ivo dnd/iasa. madhn receives the epithet priyd in 
eight passages; see Grassniann, 'S.y. priydm (n.); cp. 
also kdmyam mddhu in 9, 72, 2. With the first pada, 
niiyam nd suuum mddhu bibkrata upa, compare uityam nd 
suHum tdnayam dddhanah in 10, 39, 14 explained above. 

7, 1, 12 : ydm asvi nityam iipaydti yajndth 

prajavantam svapatydm ksdyam tiah \ 
svdjanmmd sesasd vdvrdhdndm II 

This verse is obscure ; I understand it as a continu- 
ation of the preceding verse‘, ‘ May we not sit down in 
the empty dwelling of men ; may we not sit round thee 
without son, without offspring : (may we sit) in houses 
full of children, O thou that makest houses to prosper’ 
and translate: “(May we sit down in) our dear dwelling 
with good offspring, with children, which is prospering 
with issue born of us, which is the seat of sacrifices, and 
to which (Agni), who has horses, goes.” I follow 
Sayana in taking yajndm as an adjective of ksdyam and 
meaning yajndsraya. There seems to be no doubt that 
yafnd is an adjective here of k^dya, and that being so, 
it can be best interpreted here as yajndsraya or yajaniya. 
The words yajnd and ksdya occur together again in 
1, 132, 3, which, too, is obscure. As regards asvi, 
Oldenberg’s observations {RV. Noicn, II, p. 4) that it 
refers to a human and not to a god do not seem to me to 
be convincing ; and I still think that it refers to a god, 
to wit, Agni. Compare 5, 6, 1 (explained below) which 
describes Agni as ‘ the home to which the swift horses 
go,’ that is, as the treasure-house of horses ; compare 
also 5, 6, 2. 

8, 31, 5 : yd ddmpati sdmanasd sunuld a ca dhavatah | 

devaso nityaydsird II 

’ ma sune ag?ic ni saddma Hftt&'di 
ftidsesaso 'vtrata pdri tvd | 
prajavallsu d&ryasu durya 
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‘ ‘ The husband and wife, O gods, who thinking al 
press and wash (Soma and mix) with pleasing admixtu 
The admixture referred to is that of milk, sour r 
{(iad/ti) or barley; compare 9, 101,8: sam u priya and. 
^avo madaya ^/ir?vayah where the admixture of n' 
frdvah, receives the epithet priya. 

4, 4, 7 : sM ay^ne astu subhdyah stidanur 

yds tvd nityena havisd yd tikthalh | 
piprisati svd ayusi diirqne 
visved asmai sudmd sasad islih II 

" May he, O Agni, be fortunate and rich v 
wishes to sacrifice to thee with pleasing oblations £ 
hymns in his house through his life. Let all (days) 
fortunate days for him — such is the prayer.’’ 1 
meaning of sudaiiu is not clear : Oldenberg translates 
{SBE., 46, p. 331) as ‘ blessed with good rain,’ Grassm, 
{Uebcr.) as ‘ reich an Gut’ and Geldner (G/ossar] 
‘ reich-beschenkt.’ There is no doubt that the two 1; 
mentioned meanings express very nearly what the p 
must have had in his mind ; and I have therefore, 
default of a more accurate knowledge of the meaning 
the word, here rendered ii as ‘ rich.’ With regard 
nitycna havisd, compare priydm havih in 10, 86, 12- 
priydtamam hainh in 9, 34, 5 and jtisfam havih in 3, 59 

1, 66, 5 : dtirokasocih krdlur nd ni/yo 

jdyeva yondv dram visvasmai || 

“(Agni), of unaccustomed brilliance, dear like 
ideal, like a wife in the house, ready for everything.’’ 

8, 75, 6 : tdsmai uuiidni abhidyave vdcict virUpa nitya 
vr^iie codasva su^iuHm || 

■“ Send forth now, O Virupa, a well-made (hymn 
praise with thy dear pleasing voice towards the stn 
(Agni), the heavenly {?)." Regarding uiiyd vak h( 
compare matidra vak in 8, 100, 11. 
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9, 12, 7 : mtyastotro vanaspatir 

dhitiam auidh sabardughah \ 

/tinvano i/iaitusd ynj^d || 

“ (Soma), the lord of the forest, fond of praises, 
who milks nectar amidst the praise-hymns and stimulates 
the generations of men.” As mentioned above, to 
nityasiotro vdnaspHih here corresponds pyiydsiotro 
vdnaspdtih in 1, 91, 6. 

5, 6, 1 : aj^nim td\}i manye yd vdsur 
dstam ydi'ii ydnti d/tcndvah \ 
dstani drvanta asdvdstam nitydxo vd/ina 
isam stotrbhya a b/iara || 

” I praise that Agni who is a Vasu, to whom the 
milch-cows go home, the swift horses go home, the dear 
patrons go home ; bring food (nourishment) to thy 
praisers.” The word vdjiiiah in the fourth pada which 
I have translated as ‘ patrons denotes the rich men who 
institute sacrifices, the yaja»td7iah as Sayana has correctly 
explained and not priests (Grassmann, RV. Uebcr) or 
race-horses as Ludwig and Oldenberg {SBE., 46, p, 379) 
think. This is shown clearly by the following verse, so 
ay;mr yd vdsur }^rne sdih ydm dydnti d/teiidvah\ sdni drvauto 
ray;hudruvah sdih siijdtasah surdya isam stotrbhya a 
bhara which is parallel to the preceding one and where 
the fourth pada mentions explicitly the sujdtdsah surdyah. 

1, 71, 1 : upa prd jiuvann usaiir usdjitam 

pdtim lid nityam jdnayah sditilah | 
svdsdrah syavlm drufim aju§ran 
citrdm ucchdntiiu u^dsath nd frdvah II 

‘‘ The loving (women) have stimulated (to activity) 
their lover as wives in the same bed (literally, in the 
same nest) stimulate (to amorous activity) their dear 
husband. The sisters have cherished the Dark and the 
Bright as the cows have cherished the brightly dawning 
Dawn.” The ‘ loving women,’ usatih, denote in all 
probability, the prayers that are addressed to Agni — 

2 
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who is referred to here by the word usantam — and that 
are supposed to arouse him to activity, so that Agni will 
bring the gods to the sacrifice, carry offerings to them, 
etc. ; see Bergaigne II, p. 68. The import of the second 
half-ver.se is obscure ; see however Oldenberg, SBE.^ 
46, p. 75 f. and RV.Notoi I, p. 73. With regard to 
nilyam pdiim compare jiistam pdtini in 9, 97, 22 ; ad Im 
dyan vdmm a v 'avasdnd juslam pdiim kaldse g^dva indiim 
where I believe, differing from Grassmann (s.v. vds\ that 
the word I'dvasdtnih should be derived from the root vas 
(to wish, to desire ; vasa kdnlau) and be interpreted in 
the same sense as ukitih in this passage and in 1, 62, 11. 
Compare also 1, 62, 11 and the verse that follows here, 
1, 140, 7. 

I, 140, 7 : .v« samstiro vistjrah sdm g^rhhdyati 
jdndtm cvd janalir Jiitya d saye \ 
piiuay vardhatile dpi yaiili dcvydm 
auydd vdt'pah pitrdh krnvatc sdcd II 

“ He (.vr. Agni) clasps (the plants, etc ) that have 
been laid together and have been laid out. Being inti- 
mate with them that are intimate with him, and being 
their dear (lover), he lies with them. They grow up 
again and attain to godhead : they together give another 
form to their parents (that is, to Heaven and Karth). ” 

1, 141, 2 : prk^d vdpuh pituman mtya d saye 
dvitiyam a snptdsivdsu tndirsu | 
irtiyam asya vrsabhdsya dohdse 
ddsa pramatim jatiayaula ydsanah || 

“ The beloved (.-\gni), strong, rich in food, rests in 
the brilliant (sun) : secondly, in the seven auspicious 
mothers ; thirdly the ten women (that is, the ten fingers) 
have engendered him who looks after (us), in order to 
milk this bull.” I have followed here the suggestion of 
Grassmann and PW. about reading sapid Hvdsu and 
ddsa prdmatim in the text though the text as it stands — 
saptdsivasu (seven-fold auspicious) and ddiapramaiim 
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(having ten to care for him ; cared for by ten) — is not 
unintelligible. The words dvUiyam and trttyam seem to 
indicate that the first pada refers to the first ‘ birth ’ of 
Agniasthesun that shines in the sky- It is therefore 
possible to understand vapuh, brilliant, as referring to 
the bright s\iy{dyoh) and to translate “ The beloved Agni, 
strong, rich in food, entered in the brilliant sky.” With 
reference to the sun being ‘ rich in food,’ compare Chan. 
Up. 3, 1, 1 ; asait va adityo devanuxdliu and also the 
first ten khandas of that chapter. In the first pada, the 
author of the Padapatha has decomposed nitya a sayc into 
miyah d saye : and the translation given above follows 
this view. But the words dvitiyaw a saptdsivasu mdfhu 
that follow seem to indicate that vitya too should be 
regarded as a locative so that the padacc/icda would be 
mtye d saye. The meaning in this case would be : 
“ The brilliant (Agni), strong, rich in food, has entered 
in his own (place), that is, is in the sky ” : see Macdon- 
ell’s Vedic Mydioloy^y, p. 92 and the passages referred 
to therein. 

10, 31, 4 : mtyas cakaayat svdfia/iy ddnnoid 
yasmd u devdh savifd jajdua | 
b/idf^fl vd y^dhhir aryamhti auajydt 
so asmai cdrus cliadayad titd sydt il 

“ May the friend of the house, lord of his self, the 
beloved, for whom god Savitr has begotten, be pleased ; 
may Bhaga or Aryaman ornament him with kinc (or, 
anoint him with butter) ; may he shine beautifully, may 
he be our shelter.” 

4, 41, 10 : dsvyasya tmdnd rdlltyasya pu^^er 
mtyasya rdyah pd/ayah sydma | 

/d cakrand utibhir ndvyastbkir 
asmatrd rayo niyutah sacautdm || 

‘ May we be lords of prosperity in horse-herds and 
chariots and of beloved wealth. The two, (Indra and 
Varu^a) helping us newly with their protection — may 
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riches come to us (together, like) a team of horses.” 
There is an anacoluthon in the second half-verse where 
the nominative dual la has no predicate. With respect 
to nityasya raydh, compare firiydm vdsu in 4, 8, 3 and 7, 
32, 15, etc., 7'dmdm Z’dsu in 6, 10, 5 and sparlidm vdsu 
in 2, 23, 9, etc-, sprhayayyo rayth and purnsprham rayim 
(see (jrassmann, s. v. sprhaydyya and purusprh). 

8, 4, 18 : pdrd gdvo ydvasa?h Me cid dghrne 
nityaih rekiio amartya \ 
astnakam pusavu avitd sivd bhava 
mdmfnstlio vdjasdfayc II 

“ O Pusan, brilliant, immortal, our dear wealth 
(namely), our kine, has gone away somew’here, to some 
meadow ; be our gracious helper and most liberal in the 
winning of the wealth (that is, graciously recover them 
for us).” The prayer is addressed to Pusan, who is the 
recoverer of lost goods ; see Macdonell’s Vcd. Mytho- 
lo^y, p. 36- With nityam rekuah here, compare priydm 
rekiiah in 10, 132, 3- 

7, 1, 17 : fve agtm d/idwavdni b/nin- 
sdunsa d juhuydma nilyd | 
zibhd krnvdnto vahafu miyedhe II 
“ We, O Agni, being prosperous, offer to thee 
many pleasing oblations, bringing (to thee) both kinds of 
offerings.” The meaning of the last pada is obscure ; 
see Oldenberg, RV.Notcv, II, p- 4. Regarding mtyd 
dhd-vavdni, compare nityam havis'd in 4, 4, 7 explained 
above. 

2, 27, 12 : yd rajab/iya rlantbhyo daddsa 

ydm vardhdyanti pustdyas ca ni/yah | 
sd irvdn ydti prathamd rdthena 
vasuddi’d viddlhcsu prasasfdh II 
“ Who offers to the kings, the leaders of rta {sc. the 
Adityas), whom wished-for prosperities cause to thrive, 
he being rich and the giver of riches goes first in his 
chariot and is praised in the assemblies.” 



1, 148, 5 : yam rip&vo nd risanydvo 

gdrbhe sdntam resand rc?dyan/i | 
and/id apasya nd dabhaiin abhikhyd 
ni/ydsa im pretdro arak^an |1 

“ Whom, while in the womb, enemies that want to 
injure and can injure, do not injure. The blind, not 
seeing, did not harm ; his dear well-wishers protected 
him with watchfulness.’’ preidrah, which 1 have rendered 
as ‘well-wishers,’ literally means ‘lovers, pleasers.’ It is 
preferable to construe abhikhyd, literally, with sight, that 
is, with forethought, with watchfulness, with araksan 
rather than with a)idhd apasyd nd dabhan (as Grassmann 
in RV^. Ueber, Ludwig and Oldenberg, SBE. 46, p. 173 
have done) ; for the translation ‘ The blind, not seeing, 
did not injure him with their look ’ hardly yields good 
sense. nUydh preidrah means the dear well-wishers of 
Agni (who is the deity of this verse), that is, the priests 
who are dear to Agni and to whom Agni is dear. 
Compare 1, 26, 7 : priyo no astu vis pat ir ho id mandrd 
vdrenyah \ priydh svagndyo vaydin. 

10, 7, 4 : sidhrd ague dhiyo asme sdnuteir 
yam trdyase d dma d nxlyahotd | 
rtdi’d sd rohidasvdh puruksur 
dyubhir asmd dhabhir vdmam astu II 

“ Efficacious, O Agni, and winners (of wealth) are 
the prayers of us ' whom thou, the dear hotr in the 
house protectest. He, the red-horsed, is holy and has 
much food: may everything pleasing happen to him 
(the sacrificer, yajamdna) every day.” In the light of the 
foregoing, I have taken niiyahotd (with accent on nitya) 

' Is it possible, however, that there is a word asme derived 
from the radix a— meaning: this Udam)t The coirelation of yat in 
this verse and in verse 8, 63, 12 would seem to show that this is 
the case with the word asme in these verses. Likewise, the asme in 
verses 1, 24, 7 ; 1, 71, 2 ; 1, 102, 2 ; 8, 51, 10 and 10, 61, 25 seems 
to be of this character. 
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as a karmadharaya compound; it is, however, also 
possible to regard it as a bahuvrihi compound meaning 
‘ he to whom the priest, hotr^ is dear ’ ; compare priyah 
ivagiiayo vayam in 1, 26, 7 cited above; compare also 
the following passage ; 

Maitr. Sarh. 1, 1, 12: nityahotdram tvd kave dyu- 
nianfah sam idhimahi \ 

The corresponding passage in the other Yajus- 
samhitds i-eads vitxhotram tvd kave dyumdiitam sam 
id him a hi | «<'//<? brhdnlam adhvare where vitUiotram 

means ‘ to whom the hotra, the office of the hotr, is dear 
compare Uvata on VS. 2, 4: vltih abhildsah hotr-karmani 
yasya sah vitihoirah. I therefore take mtyalioldram here 

bahuvrihi and translate: “We, the bright, kindle, 
O wise one, thee to whom the hotr is dear. ” Or is the 
word hotr here used in the abstract sense of hotra or 
hotrtva — bhdva-pradhduo iiirdesah ? If so, mtyahotdram 
would be the exact equivalent of vit'ihotram. 

Sahkh. GS. .3, 2, 5 : cnatk sisuh krandaly a kumdra 
exidm dheitnh kraudatu uilya-vatsd \ 

“ The child, the young one, cries near it ; may the 
milch-cow to whom the calf is dear, low near it.’’ The 
milch-cow lowing to her calf is a familiar figure of 
comparison even in the RV ; compare 9, 12, 2: abtn 
viptd anusata gai<o vatsdm ud mdtdrah | vidram ‘the 
priests call out to Indra as mother-cows low to their 
calves;’ 2, 2, 2: abhi tvd udktir usdso vavdsiregne 
vatsdm ud svdsaresu dhendvah ‘ to thee, O Agni, they 
called out at nights and at dawns as the milch-cows low 
to their calves in evenings ’ ; 8, 88, 1 : abhi vatsdm ud 
svdsaresu dheudva iudram g[trbhxr uavdmahs ‘ we call out 
to Indra with our hymns of praise as milch-cows low to 
their calves in evenings’; 6, 45, 25 ; 8, 95, 1 ; etc. 

Ibid., 3, 2, 8: endm sisuh kraudaty a kumdra 
dsyandautdm dhenavo nitya-vatsdh | 
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“ The child, the young one cries to it ; may milch- 
cows to whom the calf is dear, pour forth (milk from 
their udders) near it’’ Oldenberg has here interpreted 
\Qx\i syandaniaiH in the sense of ‘flocking’ {SBlt., 
29, p. 93); but the reference here is to the return home 
of milch-cows after grazing in the pastures, eager to 
rejoin their calves and therefore lowing to them (this 
idea is expressed in Sdiik/i. GS. 3, 2, 5, explained above, 
by the word kmndaiu), and, as the Indian poets 
express it, with udders oozing milk ; compare Raghuvarii- 
sa, 1,84: {auiudya Nandi ni ndnta dhetiur dvavrfc vaudt) 
. . . , blitivam kosnctia kundodhnl incdhycndi'abhrtlidd 
api I prasravcudbliivavsanli vatsdloka-pravarliiici || and 
Harsacarita (Nirnayasagara edition, p. 80); divasa-vi/irii- 
pyatyd<ra/ath prasntda-s/anam .... d/ioiu-varyam 
udyata-kfiyani. Compare also 2, 34, 8 : dhcnuy na stsvc 
svdsayesu pinvate jcinaya ydlabavisc niahhn isani ‘ they 
{sc. the Maruts) ooze with copious food for every man 
who has offered them oblations as a milch-cow oozes 
milk for her calt in evenings ’ ; 10, 75, 4 : ab/ii fvd siiid/io 
stsuMi in nd niatdyo vdsya aysanti pdyascva dJtcndvah ‘ they 
(the rivers) run towards thee, O Sindhu, as milch-cows, 
lowing, and with (oozing) milk, run to their calves'; 
9, 94, 2 ; dhiyah pinvdnah svdsaye nd y^ava yfdydntly ab/n 
vdvasya induni ‘the hymns of praise, following yia, lowed 
to Soma as cows overflowing (wilh milk) low (to their 
calves) in the evening ’ ; 9, 68, 1 : dsi^yadanfa y;dva a nd 
d/iendvah | bay/iisddo vacanavanta udhabhih payisyu/am 
usytyd niymjam dhiye', and 9, 77, 1: abhim ytdsya 
sudiiyka yhytaUiito vdB'ct aysanli pdyascva d/iendvah ; 
and 10, 31, 11 : pyd kysnaya yiisad apinvatod/iah. 

AV. 7, l09 (104), 1 : kdh prmim d/ientim vdyunena dattcim 
dthayvane suduf^kdm nityavatsdm I 
bfhaspatind sakhydm ju§dnd 
yathdvasdm tanvah kalpaydti || 

“ Who, enjoying companionship with Brhaspati 
shall at his will make use of the spotted milch-cow, 
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well-milking, fond of her calf, given by Varuna to 
Atharvan ? ” I understand tnnvah here as equivalent to 
atmaiiah so that tauvah kalpaydti means dfmana npakal- 
payatif ‘ makes ready for one’s own use, that is, makes 
use of.’ Whitney translates “ Who, enjoying companion- 
ship with Brhaspati, shall shape its body at his will — 
the spotted milch-cow, well-milking.” etc., which is 
unintelligible to me. 

AV. 9, 4, 21 : ay am pipdna indra id 
rayith dadhatu cctanim j 
ayam dhenum sudughdm iiiiyavalsdm 
vdsam duhdth vipascitam par 6 divdh II 

“ Let this burly one, a very Indra, bestow con- 
spicuous wealth; let this (one) (bestow) a well-milking 
cow, fond of (her) calf; let him yield inspired will from 
beyond the sky “ 

This closes the list of passages where ntiya has 
the meaning priya-. it has the meaning svlya, sa/iaja, 
‘ own.’ in the passages that follow : 

RV 7, 4, 7: parisddyam hy dranasya rekno 
nilyasya raydh pdtayah sydma j 
vd seso ague anydjdtam asty 
dcetdnasya ma pathd vt duksah || 

This verse is not quite clear : but I believe that 
Yaska’s interpretation of it (Nirukta, 3, 2) and of the 
verse that follows, is on the whole correct. I therefore 
translate, following him, ” The wealth left by a stranger 
is to be avoided ; may we be lords of our own wealth. 
There is no (such thing as) offspring that is begot by 
another. Do not foul the paths for me that am ignorant.” 
As pointed out by Yaska, the ‘ wealth ’ mentioned in the 
first half-verse means ‘ son ’ : compare scsah in the 
second half-verse and in the verses that precede and 
follow this. The last pada means, “ Do not, hiding the 
right path, point out a wrong path to me who am already 
ignorant ; do not misguide me by saying that another’s 
son can be my son.” 



8, 56, 2 : daki mahyam pautakratah 

sahasra d asyavc vrkah | 
nityad ray 6 amamhata It 

“ Pautakrata, the Cutter of the Foe, has given me 
ten thousand from his own wealth.” 

9, 92, 3 : pra sumed/ia y^atuvid visvddevah 

somah pun'dnah sdda eti nityani \ 
bhiivad visvesu kdvycsu rdnid 
nu jandu yatale pdiica dhirah || 

“ Soma, the wise, the knower of ways, used (.^) of all 
gods, being purified goes to his own seat ; he takes 
pleasure in all praises ; the wise one stimulates the five 
folks.” 

1, 148, 3 : nltyc cin au yam sadaiic jayyrbhre 
prdsastibliir dndkire ya/mydsah | 
pro. su nayanta yyrbhdyanta istav 
dsvdso nd ra/byd rdrahdnah || 

“Whom the worshipful (gods) caught hold of in his 
own place, carried with praises, and holding him and 
speeding like the horses of a chariot led him in the 
.sacrifice.” The reference here is to the original carrying 
off of Agni from his place in the highest heavens by 
Matarisvan, Vivasvat, Bhrgu, the devas, etc.; compare 
10, 46, 9 : dyava ydm agnim prthivi jdnistdm apas 
tvd?td bhfgavo ydm sdhobhih \ ilhiyam prathamdm 
mdtarisvd devas tatak^ur mdiiave ydjairam and also 
Macdonell’s Vcdic Mythology^ p. 71. The word yajmydh 
refers to the deities above-named. 

1 , 1 40, 1 2 ; rdthdya navam utd no gr/iaya 

nitydritrdm padvdiim rdsy ague ! 
asmakant viraii utd mo maghono 
jandthi ca yd pardyac chdrma yd ca || 

“ Give us for chariot and for house, O Agni, a ship 
that has its own oars (that is to say, that is propelled of 
itself) and (moves on its own) feet, that will carry over 
3 
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our sons and our patrons and our people, and that is a 
shelter.” 

5, 85, 7 : avyamyam varuna viitryam va 

sakhayam va sddam id bhralarnm vd | 
vcsam vd nilyam varunaranam vd 
ydt situ dgas cakrma sisrathas idt II 

“ Free us from the sin, O Varuna, that we have 
at all times committed against our companion, friend, 
acquaintance, or brother or our -own neighbour or 
stranger.” 

7, 88, 6 : ya dpir ntfyo vayuua priydh sdu 
Ivdvi di^dmsi krudvat sdk/id te ! 
via (a inasvanlo yaksin bhtijenia 
yandhi sum vipra stuvatc vdyuthain || 

” He, O Varuna, who being thy own dear friend and 
comrade, has committed evil towards you, — may we not, 
being sinful feci (thy might), O mighty one. Grant, O 
thou that art wise, protection (literally, cover) to thy 
praiser.” The yak beginning the first half-verse has 
apparently no antecedent in correlation with it ; but 
there does not seem to be any doubt that in reality it has 
for antecedent the plural vayam that is to be supplied in 
the third pada; the meaning therefore is : ‘‘ Though, O 
Varuna, I, being thy own dear friend and comrade, have 
sinned against thee, do not, O mighty one, make me 
suffer for it, but graciously become, thou that art wise 
(and therefore knowest that I am not solely responsible 
for such sins) the shelter and protector of me that am 
now praying to you.” Compare in this connection the 
following two verses likewise addressed by Vasi.stha to 
Varuna — 7, 87, 7 ; yd niyldyati cakyiixe cid dy;ah ' who 
(Varuna) is beneficent and gracious even to one that has 
committed sins against him’ and 7, 86, 6: nd sd svd 
ddkfo vaynna dhyutih sa surd manyur vibhldako dciltih \ 
dsii jyaydn kdniyasa updye svdpnas canid dnrtasya 
prayoia “ It is not my own impulse, O Varuna ; it is 



predestination, drink, anger, dice, or ignorance (that has 
led me to sin) ; there is the elder close to the younger 
(who has to bear the responsibility, either for having 
prompted the sin or for not having prevented its com- 
mission); even sleep is the promoter of acts against the 
Law {r/ay‘ 

3, 53, 24 ; md indra bharatdsya putra 

apapifvdm cikitur iid prapitvdm \ 
hiiwdutf dh>ani drauath )id mtyaih 
jydpd/ath pan yayavty djnn II 

This verse is the last of a quartet of verses known 
as vasisthadvesiyyah as they have been written, it is said, 
in disparagement of the Vasisthas. It is clear that the 
verse speaks of the stupidity of the Hharatas ; but, for 
the rest, its exact sense has not yet been made out : see 
Oldenberg, RV. A'ofrti I, p. 256. I translate tentatively 
as follows: “These sons of Bharata, O Indra, know 
neither the time for resting nor that for going. They 
ride their own horse as if it were another’s ; in battle, 
they carry round ceremoniously the (bow) strengthened 
with bow-string.” ‘ Riding their own horse as if it were 
another’s ’ means, not so much ‘ so ungeschickt und dem 
Tier ungewohnt wie ein fremder Jockey ’ (Geldner in 
Fed. Sf. 2, p. 160, n. 5) as ‘ using the horse unsparingly 
as if it were another’s ; not taking proper care of the 
horse ’ ; for, it is natural on the part of the owner of the 
horse to use it carefully and not to beat it cruelly or 
make it strain its powers and go be 3 'ond its strength, 
while it is as natural for one who is not the owner to pay 
no attention to the horse or its capacity but to make it 
go as fast as it can be made by blows and other similar 
means to go. Compare the saying current in the 
Kannada country, bitti kudure dvarike cabbe, ' another’s 
horse, and a rod cut from the avarike {cassia anricu/a/a, 
Lin. ; a shrub that is found almost everywhere ; the 
rods cut from it are regarded as unusually tough) shrub 
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(to beat it with so as to make it go faster) ’ and the 
English proverb ‘ Set a beggar on horseback and he will 
ride it to death In the fourth pada, the European 
interpreters have understood the word jyavaja as referring 
to a horse and meaning ‘ strong (swift) as bow-string. 
This may perhaps be looked upon as an ordinary figure 
of speech in European languages in which things or 
persons are commonly described as being as tough or 
as strong as ‘ whipcord ’ or ‘ wire as being ‘ wiry etc. ; 
but, 1 do not know of any instance in Indian literature 
where the horse is described to be as strong (or as 
swift) as bow-string. The idea in fact is, I believe, 
quite unknown and wholly foreign not only to Sanskrit 
literature but to other Indian literatures as well. I 
believe therefore that Sayana is right in regarding the 
word as an epithet of dhamis understood here. The verb 
pari-nl does not mean simply ‘ to lead round ; to carry 
round ’ a thing or person but to do so ceremoniously 
(hence, pari-ni means also ‘ to marry ’ as in the ceremony 
the bride is led by hand thrice ceremoniously round the 
fire). The sense therefore of the fourth pada is ‘ These 
.stupid Bharatas, instead of using a bow, that is strung 
and ready for use, in battle to shoot arrows with, carry it 
ceremoniously in procession ’ ! Compare the first pada of 
the preceding verse, na sayakasya cikitc jauasah ‘ an 
arrow was not thought of, O men (by these Bharatas 
when they brought the strung bow to the battle-field).’ 

This closes the list of passages in the RV in which 
the word mtya occurs. It will have been noticed that I 
have interpreted this word either as (1) sviya, sa/tajay 
' ow'n ’ or as (2) pnya, ‘dear’ and that such interpre- 
tation has everywhere yielded good sense. It is 
however true that the meaning (3) dhruva also (which 
th<? word iiitya has in the Brahmanas and in later 
literature) is not inappropriate in some of the above 
passages, for instance, in 4, 4, 7 ; 4, 41, 10 ; 9, 12, 7 ; 
1, 73, 4 and 7, 1, 2 ; but I have felt it unnecessary to 



adopt that meaning for the RV inasmuch as it is quite 
necessary to make use of the first two meanings in the 
RV and these two meanings are enough to explain all 
the passages (in the RV) in which the word nxtya occurs. 
The assumption of the third meaning dhruva also for the 
RV would, in these circumstances, mean a needless 
multiplication of meanings. 

As regards the first two meanings, too, it must be 
observed that in som5 passages it is difficult to choose 
between the two as either will do equally well in them. 
Thus, for instance, one can also interpret nityam hdyam 
nah in 7, 1, 12 as ‘our own house’, nityena havx^d in 
4. 4, 7 as ‘ by (his) own oblation’, nxtyayd vded in 8, 75, 
6 as * with (thy) own voice ’, vxtydd ray dh vex 5, 8, 2 as 
‘ from (his) desirable wealth’ and nxtyam sddah in 9, 92, 
3 as ‘ beloved seat’. In such passages, I have preferred 
one of them to the other and chosen what seemed to me, 
considering the context, to be the better of the two 
meanings. I believe, however, that the poet must 
have had both meanings in his mind when he ‘ wrote ’ 
such pa.ssages, and that the more correct course to follow 
would be to make use of both of them together in the 
explanation — a course that is occasionally followed by 
Indian commentators.® 

I can not say how the (third) meaning dhruva came 
to attach itself to the word nitya * ; but it is easy to 

®I cite here some instances of this kind from Sayapa’s 
Vedabha^ya. pitrl^am—udakam, 5, 55, 5 ; purf^St=pflrakat 
maipdalat, 10, 27, 21 ; purl0t=sarvakdmdnaM parakdt vdakat, 
1, 163, 1 ; (Ved. St. 1, p. vi); dtkah—vyaptah, 8, 41, 7 ; dtkam= 
rnpatn, 1, 122, 2 ; dtkam—vydptarapam, 10, 123, 7 ; [Ibid. 2, p. 
193); irhMm=f(^araPradeIam, 1, 186, 9; irixfam=mstrifatH 
lafdkadelam, 8, 4, 3 ; frit/am=7nstrxtam n^arasthduam Satap. 
Br,, 7, 2, 68 ; [Ibid. 2, p. 223); drapsdm=drulagdtninam, 8, 96, 14 ; 
drapsdh—rasah 10, 17, 13 ; draps&h—druiagdmino rasdh, 9, 106, 8 ; 
nrvat—vistridt . 4, 12, 5 ; ilrvdh—badabdnalah, 3, .30, 19 ; drx'a — 
x’istfidgne, 7'S. 5, 10, 6 [Ibid. 2, p, 269). 
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understand how the (second) meaning priya has 
developed from that of svlya, sahaja. What is one’s 
‘ own is, in this world, generally, ‘ dear ’ to one, which 
explains how iiitya originally meaning svlya, sahaja came 
to have the secondary meaning priya also. 

It is remarkable that the converse also is true : 
what is ‘ dear ’ to one will generally be acquired and made 
one’s ‘ own ’ or at least, will be the object of endeavours 
to acquire and make one’s ‘own*. Hence it has also 
come about that the word priya itself which primarily 
means ‘ dear, pleasing, agreeable,’ etc., has the secondary 
meaning ‘ own 

The number of passages in the Vedas where priya 
has the sense ‘ own ’ is indeed considerable ; but, so far, 
in two or three passages only have the Vedic interpre- 
ters recognised that priya:=zo^n. One such passage is 
1 , 82 , 2 : aksann amtmadanta hy ava priya adhu^ata 

^ It is however of interest to note in this connection the 
analogy of the words rata and nirata. Both these words signify 
‘ fond of, taking pleasure in ' primarily, but they have also the 
secondary meaning ‘ engaged in ; always or incessantly engaged 
in’, tapo-raia or taponirata thus means ‘fond of tapas, taking 
pleasure in performing tapas ’ and also ‘ engaged in tapas, always 
or inceSvSantly engaged in performing tapas ’ ; similarly dhar7na- 
jiiraia, dhydna-7iirata, yajhadhyana-ynmia mean ‘fond of dharma, 
of dhyana, of yajha and adhyayana ’ and also ‘ unceasingly or 
always engaged in the practice of dharma, of dhyana, of sacrifice 
and study.’ These words are thus synonyms of iapo-7iHya, 
dharma’7iitya^ dhyd7ia'7iitya and yajriddhyaya?fa'7ntya which too 
have the above two meanings. 

It seems to me therefore that, as in the case of rata and 
yiirata^ so in the case of yyitya also, the meaning ‘ always, unceasing ’ 
is a secondary meaning derived from that of ‘ dear ’. One to whom 
the practice of tapas or the performance of sacrifice is pleasing 
will naturally endeavour to devote as much time as possible to 
such pleasing work ; and hence the development of the secondary 
rtieaning ‘ always, unceasingly ’ from that of ‘ dear ’. 

Max Muller, in SBE. 32, p. 215, gives another explanation of 
how 7iitya came to signify ‘ always, unceasingly ; ’ this explanation 
however seems to me to be unsatisfactory. 
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where Sayana explains priyah as svakiyds taniih avadhu^- 
ata akampayan ; Ludwig, too, translates priyah here as 
‘ sich ' while Grassmann {RV. Ueber.) and Oldenberg 
{RV, Notm, I, p. 83) adhere to the meaning ‘dear’. 
Another passage is 1, 114, 7; tna luih priyas tanvb 
rudra ririsah (with which should be compared the 
parallel passage from AV* It, 2, 29: svath tanvam 
rudra rna riri^o nah) where Sayana adheres to the 
meaning ‘ dear but which has been correctly explained 
by Bergaigne (III, *152) as ‘nos propres corps’, by 
Ludwig as ‘ unsere eigenen leiber ’ and by Max Muller 
(SBE. 32, p. 423) as ‘our own bodies Max Muller has 
also [op. ciL, p. 425) added the following note : “ Priya, 
dear, used like Gk. philos, in the sense of our own. 
See Bergaigne III, 152”. With these exceptions,® the 
word priya is everywhere explained as ‘ dear, ‘ agreeable,’ 
‘ pleasant,’ etc., by the exegetists, though, as said above, 
in a considerable number of passages, the word priya is 
used, not in that sense at all, but in that of ‘own This 
is specially the case in the passages which contain 
compounds with priya as a component word : 

8, 27, 19 : ydd ad yd siirya udyati 

priyak^atrd rldth dadhd j 

ydn uimruci prabud/ii visvavedaso 

ydd vd uiadhydmdiue divdh || 

“ Whether you uphold rta, O ye that are independent, 
when the sun rises to-day, or when he goes down, or at 
midday or at daybreak (literally, at the time of awaking 
from sleep), O ye that possess all wealth.” The hymn 
in which this verse occurs is addressed to the VBve 


® Further, Oldenberg has suggested {SHE-y 46, p. 62) that 
priya may have the sense ‘ own ’, in 1, 67, 6. Not only in 1, 67, 6 
but in 3, 5, 5 ; .3, 7, 7 and 4, 5, 8 does priyd in my opinion, mean 
‘own.’ The sense of these passages, however, is obseure and 
I have therefore been unable to include them in those that follow, 
where own 
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devah or All-Gods to whom therefore the voca- 
tives priyak^atrcih and visvavedasah refer, priya- 
k^atrah here does not mean ‘ whose rule is agreeable 
(freundlich herrschend ; PW, Grassmann, Ludwig) ’ ; but 
priya here=own, .vm, and priyak^airah—svak^atrdh, 
‘ ruling themselves, independent ’• Compare 5, 48, 1 : 
kdd u priydya dhamne mattnmafie svaksairdya svdyasase 
make vaydm which is likewise addressed to the Visve 
devdh who are here called svaksatrdh ; compare also 
1, 165,5 where the Maruts are described as 
priyak^atra is thus a synonym of svdk^atra, svarajy 
svdpali. 

8, 71, 2 : nahi manyuh paiiruseya tA’ hi vah priyajdta \ 
tvdm id asi ksdpdvdn || 

“ The anger of man, O (Agni) born of thyself, has no 
power over you ; thou indeed art the ruler of the earth.’’ 
priyajdta here does not mean ‘als freund geborener’ 
(Ludwig) or ‘ erwunscht geboren’ (Grassmann), but 
is equivalent to svajdta, ‘ born of his own self ’, an 
epithet that is frequently applied to Agni; compare 
a^ne tanva sujdia in 3, 15, 2 ; compare also the epithet 
tanuiuipdt, ‘ son of self ’ used of Agni. 

10, 150, 3 : tvdm u jdtdvedasam visvdvdraih yyrm d/iiya | 
dgne dcvdii a va/ia nah priydvratdn 
mrlikdya priydvratdn II 

“ I praise thee, Jatavedas, that hast all desirable 
things, with hymn. Bring to us, O Agni, the gods, 
whose are the ordinances — for grace, (those) whose are 
the ordinances.” priydvratdn=zsvavratdn, those whose 
are the ordinances; that is, either (1) those who follow 
their own ordinances (cp. 3, 7, 7 : devd devandm dim 
hi vratd guh ‘ the gods followed the ordinances of the 
gods ’) and not those of others ; that is to say, those 
who are independent, sovereign ; or what comes to the 
same thing, (2) those from whom come the divine 
ordinances w’hich are followed in the universe ; compart 
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1, 164, 50: yaf nhia ya/ndm ayajanta devas tani dharniani 
pratliama)ty dsan ; 3, 56, 1 : na id mhumti tndyino nd 
d/itm vratd devandm prathama dhruvani ; 1, 36, 5: tve 
zUvd sdihoaidni vratd d/inivd ydui devd dkrnvata, and the 
expression daxvydni vratani (see Grassmann, s.v. vrata). 

1, 140, 1 : vcdisdde priyddhamdya sudyute 

d/idsim iva prd bhard ydnini agttdye \ 
vdsircneva vdsayd mdxmtand sucim 
jyotirathmh sukrdvarnoth tamohdnam II 

“ Offer, like food, a place for Agni, who sits on the 
altar, whose are the laws and who shines well. Adorn 
with the hymn, as if with an ornament, (Agni), the bright, 
the destroyer of darkness, the brilliant-coloured, who 
has a chariot of splendour ”■ priydd/idmdya= svadhdmnc= 
svavratdya in either of the meanings given above. Com- 
pare 3, 21, 2 where Agni is addressed as 
‘ following his own laws ’ ; regarding the second sense, 
compare the epithet vrata pah (see Grassmann, s. v.) that 
is applied to Agni ; compare also 7, 6, 2 : a^ner vrata- 
ni piirvyd mahdni \ 2, 8, 3 : ydsya (sc. agner) vratdfk nd 
miyatc ; 1, 69, 7 : ndkis la {agneh) etd vratd minanti\ and 
6, 7, 5 : vaisvdnara tdva tdni vratdni makdny agne ndkir 
d dad/iarsa. In the second pada the word iva has really 
the force of ca and dkdsim iva yonim prabhara means 
dkdsim yonim ca prabhara. 

There can be no doubt that the word priyddhdman 
has this same meaning in AV. 17, 1, 10 also: tvdm na 
indroiibhih sivabhih sdmiamo bhava | drohams tridivdm 
divd grndnah sdmapitayc priyddbdntd svasidye .... 
“ Do thou, O Indra, be most beneficent to us with 
propitious aids — (thou) ascending to the triple heaven of 
the heaven, praised (that is, invoked) for drinking the 
Soma and for well-being, sovereign ...” 

TS. 1, 3, 8, 1 : revatir yajhdpatim priyadhd visata\ 
The Maitr. Sam. (1, 2, 15; p. 25, 1. 7) and the Kath. 
3aih. (3, 6 ; p. 25, 1. 13) read revati predha yajhapatim 

4 
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dvisa, while the Vaj. Sam- (6, 11) reads revati yajamdne 
priydm dha-dvisa. It seems clear therefore that priya has 
become shortened to prc in prcdhd and that the anusvdra 
in priyamdha is an intruder.® The word itself is formed 
from priya with the suffix dhd (see Whitney’s Grammar, 

§ 1104). priyadhd here is equivalent to svadha, and I 
translate : “ O ye that have riches, enter into the 

sacrificer according to your wont ”. The commentator 
Bhattabhaskara takes rcvatih as an, epithet of pasvavaya- 
vdh while Uvata and Mahidhara interpret revati as 
referring to vdk. 

priya, uncompounded, has the meaning sva, ‘own’, 
in the following passages ; — 

1, 114, 7 : )>ia 110 iiiahantani utd ma no aybhakdm 
ina na uksautani n!d nid iia aksifdm | 
hi a no vad/ilh kitdyam hiotd mhtdiram 
priya ma nas tauvb naira r/risah |1 

“ Do not injure our great or our small ones, our 
growing or our grown ones, our father or our mother, 
or our own selves, O Rudra”. 

1, 154, 5 : /dd asya priydm abhi pat ho asydm 
lidro yd/ra devaydvo mddanti | 
uriikramdsya sd hi bdndhur itthct 
vtsiioh pade parame mddhva iiisah || 

“ May I attain the abode, where pious people 
rejoice, of him whose steps are broad. He is thus our 
relation ; there is a spring of honey in the supreme abode 
of Visnu priyam pat hah here has the same meaning as 

® The accent on >clha in the Vaj. Sam. causes difficulties ; and 
Uvata and Mahidhara hence regard priydthdha (d visa) as two 
words, priydm and dhah {—d/tehi). But the Padapatha of the 
Maitr. Saiii., too, (see Schroder's footnote 8 on p. 25) has 
predhdh | priyafUdha iti priyafit — dhah ; and there is thus no doubt 
that priyamdha (not -dhah : the author of the Padapatha is wrong 
in reading -dhah) is one word and that it is accented on the last 
syllable. 



Priyam dhama in the passages given below ; it means the 
own abode of Visnu, z<ipioh pa ram am pad am as the 
fourth pada expresses it, the Visnuloka of later times. 

1, 162, 2 : ydu nirnxja rcknasa pravr/asya 

rdtim yryblntam mukhato nay anti \ 
sxiprdii a jo meniyad visvdrupa 
iiidrapusnoh, priydm dpy eti paf/iah || 

“ When they lead (it) in front of the offering covered 
with wealth and jewels (that is, of the sacrificial horse), 
the goat of all forms, bleating, goes directly forward to 
the own abode of India and Pusan”. 

10, IS, S : iipa/iutah pitdrah somyaso 
barliisyvsH n/d/Asu priyesu | 
td d yaman/n td ihd sravantv 
ddhi brnvantn te'vantv asman || 

” The Soma-deserving fathers are called (to appear 
and seat themselves) in their own .seats on the barhis. 
May they come here, hear us, speak assuringly to us and 
protect U.S.” 'Phis verse, as also the two preceding verses 
are addressed to the bar/iisadah pifarah, the ‘ pitrs that 
sit on the barhis ’ ; hence the prayer to them to take 
their own seats on the barhis. 

9,55,2: iitdfl ydtha tdva stdvo ydtha ie jatdm dndhasah | 
m bar/Asi priye sadah !l 

‘‘O Indu, according to the praise addre.ssed to thee 
(that is, the prayer) and to what has happened to thy 
juice, seat thyself on thy own barhis (that is, on thy own 
seat on the barhis)”. 

8, 13, 24 : /dm imahe puruslutdm 

ya/ivdm pra/tidb/iir utib/iih | 
ni bar/iisi priye sadad dd/ia dviia II 

“ We pray to him who is often-praised, who is active 
with protection extending from old time ; may he seat 
himself on his own seat on the barhis ”, 
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1, 85, 7 : tl'vardhanta svatavaso mahitvana 
tiakam tasthur uru cakrire sadah i 
vi^nur ydd dhavad vrsanam madacyutarii 
vayo na sidann ddhi harhisi priye 1| 

“ They that are naturally mighty grew with their 
might; they went to heaven and made a large seat. 
When Visnu ran to the strong, intoxicating (Soma), they 
seated themselves in their own barhis like birds (in their 
nests).” 

1, 189, 4: pain no ague payuhhir djasrair 
utd pyiye sddana a susukvaii | 

»id le bJiaydm /ari/dram yavistJia 
nundtk vidan nia pardm sakasvah || 

“O Agni, do thou, shining in thy own abode, 
protect us with unwearied protections ; O thou that art 
strong, the youngest, may not (thy) praiser suffer from 
any fear of thee or from any other fear.” The expression 

priye sddana d snsukvdn here corresponds exactly to 
didivdmsam sve ddnie, 2, 2, 11; dtdivim {vdrd/iamdnam) 
sve ddn/e, 1, 1,8; ^opd rtdsya didihi sve ddme, 3, 10, 2 ; 
si>d d yds tubhyam ddma d vibhdfi, 1, 71, 6; yd diddya 
sdmiddkah sz’C durone, 7, 12, 1; and didyan nidrtycsv 
d 1 sve ksdye sucivrata in 10, 118, 1. 

10, 13, 4: devebhyah kdm avrnita mrtyum 
prajdyai kdm amf/am navrnita \ 
bf/iaspdiith yajndm akrnvafa fsim 
priydm yamds fanvhm prdrirecit 1| 

“ He held back death from the gods ; he did not 
hold back immortality from men ; he made Brhaspati the 
sacrifice and the rsi ; Yama let our own body (or self) 
remain”. 

9, 73,2 • samydk samydneo ma/ii^d a/iesaia 

sxndhor urmdv ddhi vena avivipan j 
tnddhor dhdrdbhir jandyanto arkdm it 
priydm indrasya fanvdm avtvrd/tan || 
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“ The beautiful strong ones have moved well 
forward ; the loving ones have moved in the wave of the 
sea ; with the streams of mead producing a song, they 
have made Indra’s own body grow.” 

10, 132, 5 : asmin sv etdc chakapiita eno 

kite mitre nigatdu hanti virdn 1 
avor vd ydd dhat tavusv 
ai>ah priyasu yajmydsv arvd || 

“ Sakaputa kills the brave men that have committed 
this sin in respect of this well-disposed Mitra when the 
courser placed his strength in the own worshipful bodies 
of these two (sc. of Mitra and Varuna) ”. The meaning 
of this verse is not clear and widely-divergent explana- 
tions are given of it by Sayana and Ludwig. It is 
difficult to say who is denoted by the term an>d (courser) 
in pada d and if the word sakaputa is really a proper 
name. 

2, 20, 6 : sd ha srutd mdro vama devd 

urdhvd bhuvan mdvuse dasmdtaniah \ 
dva priydm arsasandsya sdhvdn 
chiro hharad ddsdsya svadhdvdn || 

“ He, the god known by the name of Indra, of most 
wonderful might, raised himself aloft high over man ; 
he, the mighty conqueror, brought down the own head of 
the evil-doing dasa.” 

8, 12, 32 : ydd asya dhdmani priye samlcimso disvaran 1 
iidbhd yajndsya dohdnd prddhvare II 

“ When the united ones (priests .?) made a sound 
(song?) in his own abode, in the navel of the sacrifice, by 
milking in the sacrifice.” 

6, 67, 9: prd ydd vdm mitrdvarund spiirdhdn 
priya dhama yuvddhitd mindnti | 
nd yd devasa 6/iasd 7jd tttdrfd 
dyafnasaco dpyo nd pufrdh II 
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“ When they, O Mitra and Varuna, become jealous 
of you and violate the own ordinances laid down by you — 
they, who are by repute no gods and no mortals, who, like 
the sons of Apl, are no performers of sacrifice.” The 
second half-verse is not clear ; in the first half-verse, the 
expression priya dhama yuvadhila ‘ the own ordinances 
laid down by you,’ is equivalent to ‘ your own ordinances ; 
the ordinances laid down by you in person’. 

3, 5.S, 10 : visnur y^opah paramdm^paii pathah 
priya dhdntatiy amrfd d adhaitah ] 
ayynis td visva d/nivanaui veda 
mahdd devanam asuralvam ekam |i 

” Visnu, the protector, rules over the supreme 
realm, supporting his own immortal abodes : Agni 
knows all those worlds. The asura-hood (might ?) of the 
gods is alone great.” 

4, S, 4 : pra taii aymr babhasat tigmajanihhas 
tdpistheua socisd yah suradhah j 
prd ye miudvti vdrioiasya dhdnia 
priya ///iirdsya cetato d/iruvaui || 

“ May Agni, who has sharp jaws and who makes 
good gifts, eat up with his hottest flames those who 
violate the own immutable ordinances of V'^aruna and of 
Mitra who observes (or, who knows).” 

1, 87, 6 : sriydse kdm bhanubhih sdm ttiimik^ire 
fe raimibhis td fkvabhih sukhaddyah \ 
te vdsimauta ismiyo db/iiravo 
vidre priydsya mdrutasya dhdnmah |j 

“ For their glory, they {se. the Maruts) united 
themselves with bright reins and brilliant (ornaments) : 
they, with beautiful khadis and axes, impetuous, fearless, 
knew of their own Marut troop ”. The meaning of the 
fourth pada is not clear as the word d/idma used in it is 
ambiguous. 
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9, 12, 8 : (idkt priya divas pada somo hinvdno arsali | 
vtprasya dh'arayd kavih || 

“ The wise Soma being impelled flows swiftly with 
(his) stream (and with the hymn of praise) of the priest 
to his own places in heaven 

9, 38, 6 ; esd syd pitdye sutd hdrir arsali dharuasih | 
krdudau yottint abhi priydm II 

“ This strong, yqllow (Soma), that is expressed for 
being drunk, rushes crying to his own place.” 

4, 45, 3 : mdd/tvah pidalam madhupdbhir asdbhir 

utd priydm mddhune ytmjdlhdm rdtliam | 
a vartajiim mddhun'd jutvathah pallid 
drlim vahclhe mddhumanlam asvind || 

“Drink, O ye Asvins, of mead with your mead- 
drinking mouths ; yoke your own chariot for the 
purpose of (drinking) mead; you stimulate with mead 
the course of the path ; you carry a leather-bag of 
mead 

6, 51, 1 : lid u lyde cdksur mdhi milrdyor aii 
Hi priydm vdruuayor ddabdham | 
rldsya hid darsaldm dnikam 
rukmd nd divd udild vy adyaul || 

“ This great own eye of Mitra and Varuna, which 
cannot be deceived, arises ; the pure and beautiful face 
of rta has blazed forth in rising like a brilliant jewel in 
the .sky ”. 

4, 52, 7 : a dyam lanosi rasmibkir 
dnldriksam tiru priydm j 
usah sukrena soct?d li 

“ Thou extendest the heaven with thy rays and also 
thy own broad sky with thy radiant effulgence, O Usas ’ . 
The sky, aularik^a, is called “ U.sas’ own ’ probably 
because U.sas is an antarik^a-slhdniya-devald and the 
anlarik^a thus belongs to her. 
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1, 124, 4 ; iifo aharn sundhyuvo tid vdkso 
tiodha ivdvir akrta priyani j 
admasdn ud sasatd bodhdyanti 
sasvatlamdg'dt pwiar eyusindm || 

“The breast (that is, the upper body) of Usas has 
come to view like that of a resplendent (young) woman ; 
she has made manifest her own (greatness) like nodkas: 
waking the sleepers like the hotr, she has come again, 
the most frequent comer of those that come again 
After priydniy own, I supply the word mahininah following 
7, 75, 1 : vy usd dvo divija rthidviskrnvdna mahimanam 
dgdt. The same word, or, if a neuter noun be deemed 
necessary, the word maliilvain or ma/iitvanam, it seems 
to me, should be supplied also in 4, 4, 5 : dvts krnusva 
datvyduy ague {daivydni—daivydni mahilvdni ; daivyani 
virydni \ Sayana supplies tejdmsi) and 2, 23, 14: avis 
idt kr^va ydd dsat ia ukthydnt {yat— yai niahitvam ; yad 
viryam ; Sayana has yad viryam). nodkas still remains 
an obscure word and its meaning is unknown. 

means ‘ own ’ in the following passages also: 
TS. 5, 1, 5, 2 : ckdnddnsi khdlu va agneh priya tanuh \ 
priydyaivainam /aniivd pdridadhdti “ the chanddmsi, 
indeed, are the own body (self) of Agni ; he covers him 
v/ith his own body (self) ’’ ; ibid., 5, 1,6, 2 : vaagneh 

prtyd tanur ydd aja priydyaivainam tanuvd sdiist jati 
“ this namely, the she-goat, is veriiy the own body (self) 
of Agni ; he unites him with his own body (self) ’; ibid., 
5, 7, 3, 4 : e^d khdlu vd agnch priyd Ian ur ydd vaisvdnardh | 
priydydm evainath tanxivdm prdtisthdpayati"' this, namely, 
Vaisvanara, is verily Agni’s own body ; he establishes 
him in his own body ” (compare vaisvanara iti vd agneh 
priyam dkatna “Vaisvanara is Agni’s own body” in Tandya 
Br. 14, 2, 3 ; and Ait. Br. 3, 8, 6-7); TS. 5, 3, 10, 3 : 
eidd vd agneh priydm dhdma ydd ghrtdm priyenaivatnath 
d/tamnd sdmardhayaii " this namely, ghee, is verily the 
own form of Agni ; he makes him thrive with his own 



form ” ; KS. 20, 1 : a^ner va esa vaisvdnarasya priyd 
tanur yat sikatdh “ this, namely, sand, is verily the own 
body of Agni ” ; ibid,, 21, 3: priyayaivainam tanvd 
samardhayati “he makes him thrive with his own body 
(form) 

Likewise, it means ‘own * in VS. 2, 1 7 : a^neh pri- 
yam patho 'pitam “Go to the own abode of Agni in VS. 
8, 50 : ay^nch, iiidrasya, visvc^dni devandm^ priyam patho 
'pihi “ Go to the own abode of Agni, Indra, Visvedevas “ 
(compare svam patho apitha ‘go to your own abode’ 
in ASS. 1, 11, 8); and AV. 2, 34, 2: pramuncanto 
bhuzm?asya veto yatilm dhatta ydjapnanaya devdh | 
upakrtam sdsamdnam ydd dsthat priydm dcvanam dpy etu 
pathah “ Do ye, releasing the seed of being, show the 
way to the sacrificer, O gods ; what, brought hither and 
immolated, stood up, living, let it go to the own abode 
of the gods (compare TS. 3, 1, 4, 3 : updkrtah sasantd- 
j/dm ydd dsthaj jivdm devdiiam dpy etu pathah and TS. 
5, 1, 11, 4: dsc'o ohrtena trtidnya sdmakta upa devdii 
rtiisdh pafha ciu)^ And similarly priya means ‘ C)wn ' in 
TS. 1, 5, 3, 2-3 : saptdi tc aync sa mid hah saptd /ihvah 
saptd rsayah saptd dhama pyriydni and in ibid,, 1, 5, 4, 
4 : saptd sapta vai sapfadhayveh priyas tainivah. 

In the same way there can be no doubt that priya 
generally means ‘own ’ in the expression priyam dhama 
which occurs fairly frequently in the Yajus-samhitas and 
Brahmanas and is interpreted by Bohtlingk and Roth 
(s.v. dhama) as ‘gewohnte lleimath, Lieblingsstatte, 
Lieblingssache, Liebhaberei, Lieblings-name,-preise, 
-person ' and by Geldner {Glossar, s.v. dhama) as ‘ das 
Hebe Wesen, die Hebe Personlichkeit, Lieblingsname, 
die Hebe Person,’ etc.; thus : 

Kaus. Up. 3, 1 : pratardano ha daivoddsir indrasya 
priyam dhdmopajayama yuddhcna paurtisena ca | tarn 
hendra iivdca pratardana varam te dadaniti II 

“ Pratardana, son of Divodasa, went to Indra’s own 

abode by means of battle and valour. Indra said to him, 

5 
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‘ Pratardana, I grant thee a boon. ’ ’’ Indrasya priyath 

dhama here does nut mean ‘ P'reundschaft, Gunst, Liebe’ 

of Indra (as Geldner would have it) or ‘gewf)hnte Heimath’ 

of Indra (PW), but ‘ Indra’s own abode’, the domain 

that he rules over and that is known as Indraloka or 

svarga in later literature which Pratardana won through 

his valour in battle (see Macdonell in Vedic Index, s.v. 

Pratardana). The allusion here is to the well-known 

belief of the Indian writers that those who die in battle 

% 

fighting valiantly go to heaven ; compare Manu, 7, 89 : 
ahave^u mitho 'nyonyam jighamsaiito mahlksitdh | yudhya- 
mandh param saktya svargath yaniy aparanmukhah, and 
Kautilya’s Arthasastra, 10,3 (p. 365): vede^v apy ami- 
sruyate — samapta-daksinmam yajndndnt avabhrthesu sd te 
gatir yd surdndm iti .... yd7i ya/hasang/iais iapasd ca 
viprdh svargaisinah pdtracayas ca ydnti i ksanena tdn 
apy apiydnti siirdh prdndn suyuddhcsu parityajantah. 

Ait. Br. 6, 20, 9-10: etcna vai vasistjia indrasya 
priyam dlidmopdgacchat ! sa para mam lokam a jay at | 
upcndrasya priyam rty/rtWrt(Aufrecht’s edition reads lokam 
here which is incorrect) gacchatt jayati paramam lokam 
ya evath veda || 

“ By means of this {sukta ; hymn of praise), verily, 
Vasiijtha attained the own abode of Indra, he won the 
highest world ; he who knows this goes to Indra’s own 
abode, wins the highest world.” 

And similarly, in ibid., 5, 2, 5 : etena vai grtsamada 
indrasya priyam dlidmopdgacchat -, 5, 2, 12: gay ah pldto 
visve^dm dcvdndm priyam dlidmopdgacchat ; 1 , 21, 6 : 

etdbhir hdsvinoh kakfivdn priyam dlidmopdgacchat', TS. 
5, 2, 1, 6 : ctma vai vatsaprtr bhalandanb ' gneh priyam 
dhamavdrundaha', ibid. 5, 2, 3, 4: etena vai visvamitro' gneh 
priyam dhamavarunddha', and in ibid., 5, 3, 11, 3: 
agneh priydm dhama, rtiinam priydm dhama, I take 
priya in the sense of ‘ own ’ and dhama in the sense of 
‘abode.’ With regard to the latter word, the meaning of 



‘ Personlichkeit, Wesen, Form suggested by Geldner is 
however not unsuitable in these passages which can 
be translated as “ By means of this (hymn of praise) 
Grtsamada attained verily the own personality of Indra ”, 
etc. ; for, in similar passages in later literature that 
describe the virtue of hymns of praise {stofra) or of 
mantras, we read not only that the author of the hymn 
of praise and the others that made use of the stotra or 
mantra in question, (compare uf^a agueh, indmsya, 
priyam dhama gacchati ya evam veda in the above passages) 
attain the world of the particular deity {sayujyam gacchati, 
salokatani apuoti) that is addressed by the stotra or 
mantra but also that they become such deity itself 
(sarupatam apnoti). Compare for instance, Lalitasahasra- 
namastotra (Nirnaya-sagara ed., v. 289 ff.): pratimdsam 
paurnamdsydnt ebhir ndmasahasrakaih | rdtrau yas cakra- 
idjasthdm arcayet paradevatdm II sa eva lalitdrupas tadrupd 
lalitd svayam | iia tayor vidyate bhedo bhedakrt pdpakrd 
bhavet || ; Avyaktopanisat, Kh. 7: ya imam vidydm adfiite 
. . . . dehdnte tamasah param dhama prdpnuydt \ yatra 

virdt tirsimho'vabhdsate tatsvarUpa-dhydnapard 

munaya dkalpdute tasminn cva hyalite ; T ripuratapini 
Upanisat, 4 : om uamas sivdyeti ydju^amantropdsako 
rudratvam prdpiioti ; and Ramarahasyopanisat, Ch. 5 : 
rdmamaiitrdndm krtapurascarano rdmacandro bhavati. 

priya means ‘ own ’ in the other passages too given 
in PW. Thus, VS. 1, 31 : dhama namdsi priy&m devandm 
” Thou art the gods’ own form and name ” ; ibid,, 2, 6 : 
priyhta dhamnd priyam sdda asida “ Sit in thy own seat 
in thy own form ” ; priyd dhamdni and priya pathdmsi 
in VS. 21, 46 ff. mean ‘own abodes, own domains’; 
Sata. Br. 3, 4, 2, 5 : te devd justds tanuh priydni dhdmdni 
sdrd/iam samavadadire “ The gods took together portions 
from their own selves, from their own powers ” ; ibid,, 
10, 1, 3, 11 : etad dhdsya priyam dhdma yad yavi?tha ih 
” This is indeed his own name, that of ‘ youngest ’ ” ; and 
ibid. 2, 3, 4, 24 : dhutayo vd asya priyam dhdma " The 
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oblations are indeed the own essence of him priyenai- 
vainam dhamna samard/iayati, samsparsayafi, pratyetiy 
etc.) “With his own body (or form, or nature, etc.) he 
makes him thrive (covers him, etc.).’’ 

The word sv&, which, like mtya, primarily means 
‘own,’ seems likewise to be used in the sense of piiya in 
some passages. Instances of such usage are: 

2, 5, 7 : svdh svdya dhayase 

krnutdm rh'ig rtvijam ■] 
stomam yajnam cad dram 
vauentd rarimd vaydm || 

“ May the beloved (Agni), the priest, for the sake of 
dear food, make ready the (human) priest ; may he then 
control the praise and sacrifice ; we have offered 
(oblations)’’. The sense of this verse is obscure and 
1, 31, 13 where the words d/idyase, vanosi and ma7itram 
occur, scarcely helps here. But st<a seems to mean ‘ dear, 
beloved ’ here ; compare the passages given above where 
Agni is called ‘ dear ’. Regarding svam d/idyah compare 
10, 112, 4: priyeh/iir yd/ii priydm dniiam dccJia and note 
the repetition of the w'ord priya here similar to that of 
sva in the above verse. Compare also 1, 58, 2 : a svdm 
ddma yuvdmd)io ajdi'ah . . afasha iisihali where too 
perhaps sva means ‘ dear ’. 

3, 31, 21 : ddedista vrft'alia y^opafir y a 

aiildh kysnaii arusair dhamahhir <ydf \ 
prd sunftd disdmaua rtena 
duras ca znsvd avrnod dpa svdh |1 

“The destroyer of Vrtra, the lord of cows, has 
given cows; with his bright troops he penetrated into 
the dark ones. Bestowing riches rightly, he has opened 
all the dear doors.” To interpret the last pada as ‘ he 
has opened all his own doors ’ hardly yields any sense ; 
I therefore take svdh here as equivalent to priydh. 
Compare 1,142,6: pdvakasah puruspfho dvaro deinr 
asascdiah ; 7, 17, 2 : utd dz>ara lisatir vt §rayantdm and 
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10, 70, 5 • vx smyadhvam .... idatir dvarah where 
the doors are called ‘ much-beloved, dear’. The ‘ dear ’ 
doors are, evidently, those that give access to the 
chamber or other receptacle that contains wealth 
(compare, rayo durah in 1, 68, 10 : z'i raya aurnod durah 
puruksxih) ; and the epithet ‘ dear ’ seems to be trans- 
ferred to the doors from the wealth which as we know is 
often described in the RV. as being ‘ dear ’ ; compare 
4, 41, 10 given above and the passages cited in connection 
therewith, 

10, 120, 8 : itua brahma brhaddivo vivakl- 

indraya susam ay;riy&h svarsah | 
maho ^ofrdsya ksayati svarajo 
d liras ca vtsi'd avrijod a pa svah || 

“ These mighty hymns Brhaddiva speaks out for 
Indra. He, the foremost, the winner of light, is the lord 
of the mighty and independent stone ; he has opened all 
the dear doors By the ' mighty and independent 
stone’ is here meant the Vajra or thunderbolt of Indra 
with which he opens the doors of the receptacle contain- 
ing riches and which is elsewhere called adri, parvata 
and asmati : compare 4, 22, 1 : yb (sc. indrah) dsmanam 
savasd b'lbhrad eti \ 6,22,6: mauoji'ivd si'atavah, pdrva- 
icna i dcyutd cid vilild svojo rujdh ; and 1,51,3: sashia 
cid vimadayavaho vdsv d/av ddrim I’dvasdndsya nartdyan. 
The epithet svardj, ‘ independent,’ indicates perhaps that 
the Vajra is irresistible and overcomes all. 

8,70, 11 : any dvra fain dmdnusam 
dya/vdnam ddevayum j 
dva svdh sdkhd dudhuvita pdrvatah 
sughndya ddsyum pdrvatah || 

“ May the dear friend Parvata shake off him who 
follows another’s ordinance, who is not human, who does 
not sacrifice, who is impious: and may Parvata (shake 
off) the Dasyu for swift death (?) 
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3, 31, 10: sampaiyamdnd amadanit abki svdm 
pay ah, pratn&sya retaso dughdndh 1 
vi rodasi atapad ghdsa esdm 
jdte ni^tham ddadhur gosti virdu || 

“ Seeing and milking the milk of the old one’s 
semen, they (the Ahgirases) gladdened the dear (Indra). 
Their shout warmed the two worlds ; they placed him 
the foremost in what is born (that is, in the creation) ; 
they placed heroes amidst the kine (or, in the kine)”. I 
understand this verse as referring to the winning of the 
sun which also is one of the exploits of Indra in 
association with the Ahgirases; see Macdonell’s Vedic 
Mythology, pp. 61 and 143. The ‘old one,’ pratna, is 
Dyaus or Heaven and his ‘seed,’ retnh, is the sun; 
compare 8, 6, 30 : ad it pratndsya retaso jyotis pasyanti 
vdsardm ; 1, 100, 3 : d/od ud ydsya retaso dughdndh ; 
5, 17, 3 : divQ nd ydsya retasd brhdc chocanty arc ayah ; 
and 10, 37, 1 : divds putrdya surydya samsata. The 
second pada therefore means, ‘ making the sun appear ’. 
In the first pada, the word svam has been interpreted by 
Geldner (Komnmitar, p. 51), following Sayana, as 
svakiyam godhanam and the verb abhi amadan in the 
sense of ‘ rejoicing ’ {Glossar\ sich freuen fiber). The 
combination aihi mad is however met with in another 
verse of the RV, namely, in 1, 51, 1 : abhi tydm tmsdm 
puruhutdm rgmiyam indram girbhir madata where it 
has the sense, not of ‘rejoicing’ but of ‘gladdening’. 
I believe that this is the sense here also, and that 
amadann abhi svam means ‘ they gladdened the dear 
(Indra),’ that is to say, that they praised him; compare 
1, 62, 5 : grndno dhgirobhir dastna vi var usdsa suryena 
gobhir dndhah. Compare also 1, 142, 4 ; 5, 5, 3 ; 8, 50, 3 ; 
and 8, 98, 4 where the epithet priya is used of Indra. 
In the last pada, the expression ‘ they placed heroes in 
the kine (or, amidst the kine)’ is not very intelligible to 
me; 01denberg(^K Noten 1, p. 241) suggests that it 
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means that ‘ they exerted themselves in such a way that 
the heroes were no more cut off from the possession 
of cows.’ 

A V. 6, ^3, 4 : vihi svam ahutim ju^dno mdnasa 
svahd manasd ydd id dm juhdmi ] 

“ Consume the dear oblation, enjoying with the 
mind, hail, as now I make oblation with the mind.” 

AV. 3, 19, 3 : nicath padyantdm dd/iare bhavantu 

ye uah surim maghdvdnam prtanydn | 
k^indmi brdhniandmitrd7t 
iin naydnti svan afidm || 

“ Downward let them fall, let them become inferior, 
who may fight against our liberal patron. With my 
incantation, I destroy the enemies ; 1 raise those that are 
dear (to me).” Though the interpretation of svdn as 
‘ (my) own people ’ is not unsuited here, the contrast 
between aniitrdH and svdtt shows that the latter word 
has here the sense of ‘ those that are dear to me ; those 
whom I like ; friends.” 

AV. 7, 77, 5 : taptd vdm gharitio tiaksatu svdhotd 
prd vdm adhvaryiis cnratu pdyasvdit | 
mddhor dugdhdsydsviud taiiayd 
viidth pdtdth pdyasa usrtydydh || 

“ The ghanna is heated for you ; let the dear hotr 
approach ; let the adhvaryu, rich in milk, move forward. 
Eat ye, O Asvins, of this milked sweet ; drink ye of this 
cow’s milk.” The word tanaydh is obscure and I have 
followed Ludwig here in translating it as ‘ this.’ Regarding 
svdho/d, compare what has been said above under 
nityahoid. Compare also 1 , : 7iy u priyo mdnusah sddi 

hold fiasatyd yd ydjate validate ca 1 asnitdm mddhvo asvind 
updkd d vdm voce viddthesu prdyasvdti where the expres- 
sions priyo hold, asnitam mad/ivo asvind, and prayasvdn 
are parallel to sva/iotd, mad/tor akvind vitam, and prayasvdn 
(for, this is the correct reading, found, as is noted by 
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Whitney in his Translalioii, in the Kausika-sutra and the 
Vaitana-sutra and also in Sayana’s commentary, and not 
payasvan) in the above verse. 

10, 21, 1 : a^nim nd svdv> ktibhiy hdtaram tvd vrniniahe | 
yajndya stirndharhise m vo mdde 
sir dm pavakdsocisam vxvak^ase II 

“ As Agni, we, with pleasingly-cut (hymns of praise), 
choose thee hotr for the sacrifice where the Imr/iis is 
spread — thee that art burning and that hast clear light.” 
Compare priya /astaui, pleasingly-cut, pleasingly-fashion- 
ed (limbs) in 10, 86, 5 and the verses 1, 130, 6; 5, 2, 11 ; 
5, 29, 15; 5, 73, 10; etc., which speak of hymns being 
‘ cut ’ or ‘ fashioned ’ into shape. Concerning the refrain, 
vi VO mddc .... vivaksasc, which is not here translated, 
.see Oldenberg, RV. Note7t II, p. 221 and the literature 
referred to therein. 

8, 32, 20: piba svdd/iainavdtidm iitd yds fu^ryc sded j 
utdydm indra yds lava || 

“ Drink of these (Somas that are mixed) with pleasing 
milk; and v hat is with Tugrya and that which is here, 
O Indra, are thine.” svddliaiiiavdndin is equivalent to 
priyadbai navividm : the reference is to the milk which is 
added to the Soma juice. Compare 9, 101, 8: sdf7i 7i 
priyd atiusata ^avo 77idddya gbfsvayah | s6777dsah kr\ivate 
pailtdh pdvamd7idsa {7idava'h ; compare also 9, 32, 5 : 
abhi gdvo a7iu^afa yosd idrd77/ iva priyd77i ; 9,1,9: abhi 
77td77i diib77yd ttid sri7id7ili dlic7idvah sist{77i j s67na77/ 

h/draya pdtavc, 9, 9, 1 : pdri priya divdh kav'ir vdydthsi 
7iaplybr hitdh \ stn d7/6 ydti kavtkratuh. 

VS. 22, 19 : ibd dhrlir Uid svddkr/ih svabd | 

“ Here steadiness; here pleasing steadiness, hail.’' 

In the above translations, I have assumed that the 
words svdvrkti, svddhamava and svddhrti have really the 
word sva as a component, in which case priyavrkti, 
priyadhainava and priyadhrti are the best equivalents 
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for them. I do not however feel certain that this 
as.sumption is correct ; or rather, I feel inclined to 
believe that the word sva is not really a component 
of these words at all. VVe know that in Sanskrit there 
exist a number of words beginning really with su- but 
having a variant form beginning with sva-. As examples 
of such, I may cite the following from PW — svagupta^ 
S2)agr/iifa»aman, svad/zd, svad/iita^ svadhiii^ svast/ia, 
svabrahmanydy sva6//adrd, svavdsini, and svardstra (proper 
name of a people), svapuni (name of a town), svabhumi 
(proper name), and svarcnu (proper name) all which have 
also forms beginning with sti- instead of sva-. The word 
sujana occurs in the form svajana in Ind. Spr. (II), 6672, 
svajana-durjaiiyoh, and it is remarked in PW ‘ nicht 
selten werden svajana und sujana mit einander verwech- 
selt.’ Similarly, the PW gives references to passages where 
the word svaprakdsa has the meaning ‘ clear,’ that is, of 
suprakdsa. In the RV itself, we have the form svadka, 
nectar, instead of stidha and the form svayasastaram in 
8, 60, 11 where the SV reads suyasaslaram. I am 
inclined to think that the words svavrkti, svddkainava, 
and svdd/irti also belong to this class and that they are 
but variants of the words suvrkti, sudhainava and sudhrti. 
Of these latter, the word suvrkti occurs frequently in the 
RV. It is derived from the root rc in PW but I believe that 
it really comes from the root vrj ' to cut ' (compare the 
word vrkta-bar/ds) and that the meaning is ‘ well cut, 
well-fashioned ’ ; see what has been said above under 
10, 21, 1. I would therefore translate the passages 10, 
21, 1 ; 8, 32, 20; and VS. 22, 19 as follows: “As 
Agni, we with well -fashioned (hymns) choose thee hotr 
for the sacrifice,’’ etc. ; “ Drink of these Somas that are 
well mixed with good milk,’’ etc. ; and “ Here steadiness; 
here good steadiness, hail ! With regard to the VS 
passage, the commentator Uvata, I may here observe* 
has paraphrased svadhrli by sddhu-dhrti which seems to 
show that he too regarded it as a variant of sudhgti. 

6 
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Wackernagel, in his Altindische Gramm atik II, § 
33b (p. 81), refers to the frequently-expressed opinion, 
the best exposition of which is by Zubaty’ in KZ, 31, p. 
52f¥., that su- in compounds has, in addition to itself, an 
ablaut form sva-, and observes that the examples 
adduced by Zubaty' namely, svadha-sudha, svad/titi-^ud/iiti, 
and svadhita-sudhita are too few in number to justify 
such an opinion. The number of examples, however, is 
not, as he thinks, restricted to the three mentioned here ; 
for we have already met with two more examples above — 
sv&vrkti-suvrkti, svdyasastara-suyasastara and we shall 
meet with some more presently. And, secondly, the 
statement that ‘ su- has in addition to itself an ablaut 
form sva- in compounds’ gives but a partial and incorrect 
representation of the real fact, namely, that in Sanskrit, 
and in the Vedic language also, there occur a certain 
number of words beginning with su- that have got variant 
forms beginning with sva- or, alternatively, that there 
occur a certain number of ’words beginning with sva- 
that have got variant forms beginning with su-. This 
does not mean that the first word in all such compounds 
is in reality su and that the form beginning with sva- is a 
variant of this; for there occur some compounds in which 
the first word is really si^a and in whose case the form 
beginning with su- is a variant of such original form with 
sva-. Compare Tait. Up. 2, 7 : asad vd idam agradsit | tato 
vai sad ajdyata | tad dtmdJiaii svayam akuruta | tasmdt tat 
sukrtam ucyata iti ; the word sukrta here stands patently 
for svakrta and is thus a variant of it ; compare Sankara’s 
commentary thereon : sukrtam svayam-kartr ucyate and 
Sahkarananda’s scholium, sukrtam svdrtke 'yam soh 
prayogah | sveua samskrtavat svakrtam. Compare also 
Mund. Up. 1, 2, 1 : e^a vah pantlidh sukrtasya lake 
( Sankara : sukrtasya svayam nirvartitasya karmano lake) ; 
ibid., 1, 2,6; esa vah pimyah sukrto bralimalokah and 
also ibid., 1, 2, 10: udkasya pr^\lie te sukrte 'nubhutvd 
imam lokam kinataram vd viianti where too in all 
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probability sukrtak=svakrtah\ and Katha Up. 1, 3, 1: 
rtam pibantau sukrtasya lake chayant pravistau parame 
parardhe where Sankara has explained sukrtasya as 
svayath krtasya karmavah. It must therefore be undei- 
stood that in the case of compounds that occur in two 
forms, one beginning with st4- and the other with sva-^ 
the original form may be either the one beginning with 
su- or the one beginning with sva-. And as a corollary, 
it has also to be admitted that in the case of compounds 
that occur in one form only, either beginning with su- 
or beginning with sim-, it is possible that such form 
beginning with su^ or sva- may not be the original form 
of the word at all, but only a variant of the original form 
beginning with sva- or su- as the case may be. 

In other words, when we meet with compounds with 
su- or sva-, it is desirable to investigate first if such 
compound occurs in both forms or in one form only. 
In the latter case, one should further find out which of 
the two words, su and sva, gives the better meaning for 
the compound in connection with the passage where it 
occurs and determine accordingly the original form of 
the word and its meaning and also whether the word 
occurs in the given passage in its original form or in a 
variant form. The same thing has to be done in the 
former case also ; but if, as sometimes happens, both the 
words su and sva are found to give the better meaning, 
each in its own context, one should postulate two original 
forms, beginning with su and sva respectively, and 
interpret the words accordingly; if, on the other hand, 
one only of the two words, su and sva, is found to give 
a good meaning (or the better meaning) in all the 
passages (where the compound occurs in either form), 
one should postulate one original form (beginning with 
su- or sva- as the case may be) and regard the other form 
(beginning with sva- or su- as the case may be) as a 
variant of it and interpret the passages accordingly. 

The bearing of the foregoing remarks may perhaps 
be better understood from a consideration of some 



44 


VEDIC STUDIES 


compounds beginning with sva- and su-. The words 
svdk^atra-suk^aird both occur in the RV ; and the 
originality of the form svdksatra is proved by the 
occurrence of the parallel word priyaksatra ; see above. 
One has therefore to consider if the word suksatrd, 
in the passages where it occurs, gives a better meaning 
when one regards it as occurring in its original form and 
therefore interprets it as ‘ having excellent dominion ’ 
{sobkanam k^atram yasya) or when it is regarded as a 
variant of the word svaksatra and therefore interpreted 
as ‘ whose is dominion ’ {svath ksatram yasya), that is, 
‘ ruling over others ; sovereign.’ Considering that the 
word suksatrd is used almost exclusively as an epithet of 
various gods, and that in their case, the meaning 
‘ sovereign ; ruling over others ’ is more appropriate and 
forceful than that of ‘ having excellent dominion,’ I feel 
inclined to give preference to the latter of the above 
meanings and thus to regard suksatrd as a variant of the 
original form svdksatra, which, too, be it noted, is used 
almost exclusively as an epithet of various gods. On the 
other hand, in the case of the words suscaudrd-svdscandra 
both occurring in the RV, I consider that the interpreta- 
tion ‘ well-shining ’ is, in every passage, to be preferred 
to that of ‘ shining of itself,’ ‘ self-shining ’ ; and I 
therefore regard svdscandra in 1, 52, 9, the only passage 
where it occurs, as equivalent to suscandrd and as 
meaning ‘ well-shining.’ As regards the words su/iotr 
(RV) — svdhotr (AV), the occurrence of the word 
nityahotr (see p. 14 above) seems to show that the 
latter form (in AV. 7, 77, 5) is original and should 
be interpreted in the same way as nityaJ/otr, while the 
juxtaposition of the word svadhvard in 8, 103, 12 : ydh 
sukdtd svadkvardh seems to .show that here the interpreta- 
tion “ good hotr ” gives the better meaning. I therefore 
regard both words as being in their original forms. Of 
the pair svdyasastara, ‘ renowned of one’s self ’ (RV) — 
suya4astara ‘having much renown’ (SV), it is obvious 
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that the latter is the better meaning. I believe therefore 
that svayasastara in the RV is a variant of suyaSastara 
and means the same as that word, and likewise that the 
w'ord svayaSas occurring frequently in the RV, is a 
variant of, and has the same meaning as, suyasas. 
Similarly, of the pair sugopa (having a good protector ; 
well-protected) — svagopa (protected by one’s self ; self- 
protected), both occurring in the RV, the former meaning 
seems to be obviously better than the latter ; and I 
therefore think it preferable to interpret svdgopa in 10, 
31, 10 (the only passage where the word occurs): vyatkif 
avyathih krnuta svdgopa, as ‘ well-protected ’ and to 
regard it as a variant of the word sugopa ; while, of the 
pair (‘ well-yoked ’) -svayuf (‘yoking itself; yoked 
of its own self ’) both occurring in the RV, it is equally 
obvious that the latter meaning suits the context better 
than the former which is, when compared with it, a weak 
and colourless epithet. I therefore look upon the word 
suyuj (in the RV passages where it occurs) as a variant 
of, and having the same meaning as, svayuj. Compare 
the epithet nmitoyuj, which, like suyuj, is applied to hymns, 
horses, and chariots ; and compare specially 1, 121, 12: 
ivdtn indra vdryo yaii dvo vfti tistjid vatasya suyujo 
vd/iist/idn | ydth fc kavyd usdvd mnndinam dad vrtrakdaam 
pdryam ta/aksa z'd/><rw jwith 1, 51, 10: tdk^ad ydt ta 
usdvd sdhasa sdho zn rddasi niajmdnd badhate sdvah \ a tvd 
vatasya nrmano viavoyuja a puryamdnam avahamt ab/ii 
srdvah and 5, 31, 10 : vatasya yuktan suyujas cid dsvan 
with 4, 48, 4 : vdhavtu tvd manoyi'ijo yuktaso navatxr 
ndva vdyo .... where the word suyuj in the former 
pair of verses is obviously parallel to the word manoyuj in 
the latter pair thus indicating clearly that suyuj is 
equivalent to svayuj. Compare also the verse 3, 58, 3 : 
suyugb/iir dsvaih suvrid rdthena ddsrav imdm srvutam 
sldkam ddreh with the vferse 5, 75, 6: a vdm uard 
manoyujd 'svdsah pruptdpsavah | vdyo vahantu pitdye 
sahd sumnebhir asvind and with the verse 1, 119, 4: 
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yuvdth bhujyum bhurdmdnam vibhir g^atdm svdyuktibhir 
nivdhantd pitfbhya a and note that the epithets suyuj, 
manoyuf zxid svdyukii parallelly applied to the bird- 
horses of the Asvins indicating that they express the 
same idea. The horses (birds) of Vayu (Vata) and of the 
Asvins yoke themselves to the chariot when their masters 
think ’ of setting forth in it, and are hence manoyujah as 
well as svayujah. 

This is not however the occasion for investigating 
exhaustively the nature and meaning of all the Vedic 
compounds beginning with sva- and su-. The foregoing 
observations will, I believe, have shown the necessity of 
such an investigation ; and I therefore close this digres- 
sion and return to our subject. 

svd has the sense of priyd in the derivative svadhd also 
which in the instrumental case means not only ‘ according 
to one’s own nature or wont ’ but al.so ‘ willingly, with 
gladness, with pleasure,’ nac/i ei^^euem Gef alien, ger^t, aus 
eigener Lust (Grassmann), Neigung (Geldner, Glossar). 

Like nityd and svd, the word nijd, too, means 
primarily ‘ own ’ ; and like these two words, it too 
seems to have the meaning priyd in the following 
passage : AV. 3, 5, 2 : mdyi ksatrdm parnamane mdyi 
dhdrayatdd rayitn \ a/idm rdstrdsydbhivarge nijd b/iuydsam 
uttamdh “In me maintain dominion, parna amulet, in 
me maintain wealth ; may I, in the sphere of (my) 
kingdom, be beloved, supreme 

ju^ta like priyd, originally means ‘ pleasing, 
agreeable, dear ’ and like priyd, has, seemingly, the 
meaning ‘own ’ in the following passages : 

Sata. Br. 3, 4, 2, 5 : te deva justds taniih priydni 
dhdmdni sdrdham samavadadire i This passage has already 

^ According to another conception, these horses yoke 
themselves to the chariot when their masters express their 
intention of setting forth in it in words \ they are hence also 
called vacoyHjah, They are thus at the same time manoyfijah or 
Vacoyfqat^ and yvaytXjah^ 
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been cited above (see p. 35) and explained as “ The gods 
put together portions from their own selves, from their 
own powers Note the parallelism of the word ju?idh 
with the word priyani that follows. 

1, 33, 2 : uped ahdm dhattadam dpratitam 
justdm nd Syend vasaiim patdmi | 
indram namasydnn upamhbhir arkair 
ydh stotrbhyo hdvyo dsii yaman || 

“ I fly (for protection), like the hawk to its own nest, 
to the giver of wealth, the irresistible, adoring with the 
best chants Indra who in battle is to be invoked by his 
praisers.” lu^td vasatih is here equivalent to svd vasatih ; 
compare 1, 25, 4: pdrd hi me vimanyavah pdtanti 
vdsya-istaye | vdyo nd vasatir upa\ 9, 71, 6: syend nd 
ydnim sddanam .... e^ati. 

4, 29, 3 : sravdyed asya kdrnd vajayddhyai 

justdm dnu prd disath mandayddhyai | 
udvdvrsand radhase tuvismdn 
kdran na indrah sutirthabhayam ca || 

“ Quicken his ears for hearing ; make him find 
pleasure in (our) own direction ; may Indra the 
mighty, showering gifts, make for us good crossings and 
safety.” The expression ‘ make him find pleasure in 
our own direction,’ means, probably, ‘ make him find 
pleasure with us, in our sacrifice ’ ; compare 8, 12, 17 : ydd 
vd sakra pardvdli samudre ddhi mdndase | asmakam it sute 
rand sdm indubhih. The ‘ good crossings ’ desired are no 
doubt across evils, duritd, and enemies, dvi^ah. Instead 
of prd disam, I read pradisam : see Oldenberg, Veda- 
forschung, p. 110. 

1, 182, 6 ; dvaviddham taugrydm apsv ant dr 
andrambhane tdmasi prdviddham \ 
cdtnsro navo jdthalasya ju^\d 
(id aivibhydm i§itdh pdrayanti II 
“ The four own ships of Ja^hala impelled by the 
Asvins, bring over safely the son of Tugra who was 
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abandoned in the midst of the waters and who was stuck 
in bottomless darkness.” I take jathala here as a proper 
name : the person referred to is perhaps the same as the 
Jathara mentioned in 1, 112, 17, in a hymn likewise 
addressed to the Asvins. The four ships that brought 
over Tugra’s son to safety are perhaps the same as the 
four birds that are said to have carried him in 8, 74, 14 : 
math caivara asdvah sdvt§t/iasya dravitndvah | siirdthdso 
abhi prdyo vdksan vdyo nd tuy^ryam. 

Likewise, ju^ia seems to have this meaning of ‘ own ’ 
in the formula amupnai tvd justam prok^dmi (tiirvapanii, 
etc. ; see Concordance) ; the meaning seems to be “I 
sprinkle thee that art the own (portion) of such-and-such.” 

Similarly, the word vamd also, meaning primarily 
‘ dear, pleasing ’, etc., seems to have the meaning ‘ own ’ 
in the following passages : 

10, 140, 3 : urjo napdj jatavedah susastihhir 
mdndasva dhitibhir hitdh \ 
tve t§ah sdm dad/iur bhurivarpasas 
citrdtayo vamdjdtdh || 

“ O Jatavedas son of vigour, rejoice thou, beneficent, 
with the hymns containing fine praises. They put in you 
manifold nourishments, they whose help is wonderful, 
who are born of own self vamdjdtdh here, like priydjdta 
in 8, 71, 2 above, seems to be equivalent to svajdtdh. 

T.S. 1,5, 1, 1 : devdsurah sdmyattd dsan | fe deva 
vijaydm upaydnto ' gndu vamdth vdsu sdm nyadadhata 1 
id dm u no b/iavi^yati ] yddi no jesydntUi i 

“ The gods and asuras prepared to fight. The gods, 
setting out for the battle, deposited their own wealth 
with Agni (thinking), ‘ this will be ours in case they 
vanquish us’ ”. 

Tait. Br. 1, 1, 2, 3 : yah pura bhadrdh sdn papiydn 
syat I sd punarvasvor aguim ddadhita | punar evatnam 
vatndth vdsupavartate | bhadrd bhavati j 



“ He who having been formerly prosperous (literally, 
splendid or glorious) is now worse off, should establish 
the fires in Punarvasu (naksatra). (His) own glory (i.e., 
wealth) will again come back to him and he will become 
glorious (prosperous).” vamam vasu here seems clearly 
to be equivalent to svakiyam vasu. 

In the case of these w'ords also, priya, svd, /iista and 
vdma, I have to repeat the observation made above with 
regard to JtUya — namely, that in some passages, either 
of the meanings, ‘ dear ’ and ‘ own ’, is suitable, and that, 
though in the translations given above, I have chosen 
in such instances what seemed to me the better of the 
two, a combination of the two meanings would perhaps 
better represent the idea which the poet had in his mind 
when he used these words. 

The use of the word 7d/ya in the sense of ‘ dear ’ 
{priyn) is not confined to Vedic literature but is 
occasionally met with in later literature also. Thus, it 
is said in the Mahabharata (1, 169, 14) of Ghatotkaca — 
auuraktas ca tdu dsit Patidavau sa Ghalotkacah | 
tesdm ca dayito uiiyam dtmaiiityo babhuva ha t| 

“ That Ghatotkaca loved the sons of Pandu and he 
was always dear to them, as dear as their own 
self 7dtya in dtmanitya signifies, it seems to me, 
‘ dear ’ and the word dtmauitya means therefore ‘ dear as 
the dtmd or own self ’ and not ‘ im Selbst haftend, an s 
Herz. gewachsen ’ as suggested in the PW {s.v .) ; for the 
word 7iitya has no connection with ‘ haften ’ or ‘ wachsen.’ 

Similarly it is not unlikely that the word nitya at 
the end of some compounds (like araitya-itilya, dharma- 
tii/ya, tapo-uifya, saiya-nitya, aditydtmajndna-nityatvam 
in Bh. Gita 13, 11) has the signification ‘dear’. In Bh. 
Gita 13, 11 especially {adhydtmajndmiitityatvafh tattva- 
jndndythadarsanam 1 eiaj jHdnam Hi proktam . ... ) 
the words etai jndnam in the third pada make it very 
probable that nitya here means ‘ dear ’. 

7 
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Likewise there is no doubt that nitya means ‘ dear ’ 
in the compound strinitya that occurs in Kathasaritsagara 
45. 183: nissiiehena kim etena sva-priyds tyajata ba/iih j 
itiva nidra strinilyasyaikasydpy asya nayayau II “ As if 
thinking, ‘Of what use to me is this (Suryaprabha) who 
is without love and has left his wives outside Sleep did 
not visit him who was fond of women, though he was 
alone Compare in this connection the epithet styj- 
lathpata that is applied to Suryaprabha in ibid. 47- 101-102. 


§ 2 

sunatH 

Amongst the words niiya, svd, iii/d, vdntd, and 
justa that have been mentioned in the preceding article 
as signifying both (1) own, sviya, and (2) dear, pleasing, 
etc., priya, should be included the word sund also. 

This word is enumerated by the author of the 
NighauUi amongst the synonyms of suk/ia, happiness ; 
and this meaning sukha or the derived suk/iakara 

is repeated by Sayana in the course of his commentary 
on all the RV passages where the word occurs. In 3, 
30, 22, however, he has in addition explained sunam as 
sunam utsdhena praviddham, thus connecting the word 
with the verb su ox svay, ‘ to swell.’ This derivation is 
given in the PW by Roth who explains the word as 
(adv.) glucklich, mit Erfolg, zum Gedeihen ; (n.) Erfolg, 
Gedeihen ’ and by Grassmann who explains it as ‘ ( 1 ) 
Wachsthum, Gedeihen ; (2) Gedeihen, Wohlergehen, 

Gliick, Segen ; (3) (adv.) zum Gedeihen, zum Wohler- 
gehen, zum Segen.’ Geldner, on the other hand, has 
suggested {RV, Glossar) that the word is related to 
iivam, and has explained it as ‘ Heil, zum Heil {svastaye)' 
And this suggestion seems to have found favour with 
Hillebrandt who has translated Sunam as ‘ zum Heil ’ in 
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Lieder des Rgveda, p. 106. Later, however, Geldner 
himself has translated {RV. Uebersetzung) the word in 
this passage by ‘ gedeihlich, zum Gedeihen ’ and in 3, 30, 
22 by ‘ mit Erfolg ’ and seems therefore to have 
abandoned his suggestion and gone back to the meanings 
proposed by Roth. 

None of the above-mentioned meanings, however, 
suits the context in a passage of the Maitr. Sam. (1, 4, 
11; p. 60, 1. 3f.) which reads as follows : 

na vai tad vidma yadi brahmaud vd smo 'brd/tmand 
vd I yadi tasya va rsch smo 'nyasya vd yasya brwna/ie \ 
yasya ha tv cva bruvdno yajate tarn tad istam dgacchati 
uetaram upaiiamati | tat pravarc pravaryamdne bruydt | 
devdh pitarah pitaro dcvd yo 'smi sa san yaje \ yo 'smi sa 
san karomi j siaiam ma istam sunam sdntam sunam 
krtam bhuydt \ iti tad ya eva kas ca sa san yajate tain tad 
istam dgacchati netaram upaiiamati || 

The mantra devdh pitarah .... occurring in this 
passage is found in the Ait. Br., Tait. Br., and Kathaka- 
sarnhita also, but in a slightly different form, namely, as 
devdh pitarah pitaro devd yo 'smi sa san yaje yas ydsmi na 
tarn an tar emi svaih ma istam svaih da t tarn svaih purtam 
svaih Slant am svaih hutam in Tait. Br. 3, 7, 5, 4 and Ap. 
§r. Sutra 4, 9, 6 and as devdh pitarah pitaro devd yo 
'smi sa san yaje tad vah prabravimi tasya me vitta svaih 
ma istam astu sunam sdntam svaih krtam in KS. 4, 14. 
The word sunam in the MS reading of the mantra is 
thus parallel to the word svam in the TB reading of it, 
and is obviously equivalent to it. The above passage 
from the MS therefore means: “We do not know 
whether we are Brahmanas or not Brahmanas, whether 
we are (the descendants) of the rsi whom we name or of 
another. But (the fruit of) the sacrifice goes to (the 
descendant of) him who is named and to no other. 
Therefore when the lineage (pravara) is being proclaimed 
(.<*), he should recite : ‘ O Gods, O Fathers, O Fathers, 
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0 Gods, it is I, whoever I may be (that is, whosesoever 
descendant I may be), that sacrifice ; it is I, whoever 

1 may be, that perform. Let (this) sacrifice of mine be 
(my) own, (this) work (my) own, (this) act (my) own.’ 
In this way, whoever he be who sacrifices, (the fruit of) 
the sacrifice goes to him and to no other.” 

Similarly, it is equally obvious that siinam=svam 
(with which it is parallelly used) in the KS reading of 
the mantra : devah pitarah pitaro devd yo 'smi sa san 
yaje tad 7>ah prahravimi tasya me vitta svath ma istam 
astu sunam sdntaih svath krtam “ O Gods, O Fathers, 
O Fathers, O Gods, it is I, whoever I may be, that 
sacrifice ; this I declare unto you ; bear witness to this 
on my behalf. Let (this) sacrifice be (my) own, (this) 
performance (my) own, (this) work (my) own.” 

On the other hand, this meaning svam, ' own ’ is 
unsuited to the word sutiam in the passages of the RV 
and other texts where the word occurs. And I therefore 
infer, from the analogy of the words priyd, vamd and 
just a or ititya, svd and nijd, that mean both ‘dear’ 
and ‘ own,’ that sut/d, too, has these two meanings, and 
that it has, in the passages referred to, the meaning priya, 

‘ dear, pleasing, agreeable.’ This meaning priya, as I 
shall now show, suits the context well and yields good 
sense in these passages. 

Sahkh. GS. 2, 10, 6 : agttih sraddham ca medhdm cd 

'villi pdf am smrfith ca me \ 
ilifo jatavedd ayam 
sutiam tiah samprayacchaiu II 

. “ May Agni bestow faith and intelligence, not 

falling off (unforgetfulness .'*) and memory on me. May 
this Agni Jatavedas, praised (by us) bestow pleasing 
things on us.” Compare the similar use of priya and 
vdma in TS. 4, 7, 3, 1: priydth ca me 'tmkdmds ca me 
. . . . {yajnena kalpatitdm) ; RV. 4, 30, 24 : vamdth- 
vdmath fa ddure devd daddtv aryama 1 vdmath pusa vanidth 
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bhago vdmam devdh k&rulati', 10,56, 2: vdm&m asmd- 
bhyam dhdtu sdrma txibhyam. 

RV. Khila 10, 128, 4 : Sunam aham hiranyasya 

pitur ndmeva jagrabha | 
tena mam suryalvacam 
akamm piiru^u priyam || 

“ I have invoked the dear name of hiranya (gold) 
that is as dear as that of the father. I have therewith 
made myself sun-skinned (/>., bright as the sun to look 
at) and pleasing to men." Compare 7, 56, 10 : priya vo 
ndnta huve turdndm ; 10, 84, 5 : priyam te ndma sahure 
gruimasi where the epithet priya is applied to iiamati. 
Compare also, with regard to the invoking of the father, 

2, 10, 1 : johutro agmh prathamdh piteva\ 8, 21, 14: 
dd U pifeva huyase ; 6, 52, 6 : aguih susdmsah suhdvdh 
piieva', 1, 104, 9: piteva nah srnu/ti /luydmatiah \ 
10, .39, 1 : pitur nd ndma suhdvam havama/ie^ etc. 

10, 160, 5 : asvaydnio gavy ditto vajdyanto 
hdvamahe tvopagantavd u \ 
dbhusantas te sumataii ndvdydm 
vayam indra tvd sundm huvcma || 

“ Desiring horses, cows, and riches, we call on thee 
to come here. Desiring to be in thy new (/>., latest) 
favour, O Indra, we invoke thee that art dear." Compare 
the verses 8, 98, 4 : endra no gadhi priydh and 1, 142, 4 : 
indram citrdm i/id priydm where the epithet priya is 
applied to Indra. 

3, 30, 22 : sundm huvema maghdvdnam indram 

as min bhdre nftamam vdjasatau | 
srnvdntam ugrdm utdye samdisu 
ghndntam vrtrdni samjitam dhdndndm || 

" We invoke in this battle, in the winning of booty, 
dear Indra, liberal, most valiant, fierce, who hears (our 
cry) for protection, kills enemies in fights, and is the 
winner of wealth,” 
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6, 16, 4: tv am ile dd/ta dvita 

bharato vdjibhih sundm | 
ije yajnesu yajmyam || 

“ Bharata again, also, with the sacrificers has praised 
thee (sc. Agni) that art dear ; he has offered worship to 
thee that art worthy of worship in sacrifices.” Compare 
1, 128, 8: agnim hotdrani ilate vdsud/iitiih priydm 
cbti^tham\ 1, 128, 7 : agnir yajnesu jenyo nd vispdtih 
priyo yajnesu vispdtih and the other passages referred to 
on p. 3 above where Agni is called priya, purupriya, 
prest/ia, etc., 

10, 126, 7 : sundm asmdbhyam iitdyc 
vdruno mitro aryama \ 
sdrma yacchantu saprdtha 
aditydso ydd imahe dti dvt^ah II 

“ May the Adityas Varuna, Mitra and Aryama grant 
us for our protection (their) dear wide-extended shelter 
which we pray for (and carry us) across enemies.” 
Compare 10, 126, 4: yusmdkam sdnnani priye sydma', 
7, 95, 5: tdva sdrman priydiame dddhand xipa sthcydina 
sarandm nd vrksdm in which the epithet priya is applied 
to sarman. 

1, 117, 18 : sundm and hay a bhdrani ahvayat sa 
vrkir asvind vrsand ndreti \ 
jardh kantna iva caksadand 
rjrdsvah sat dm ekahi ca mcsan II 

" ‘(May) that which is pleasing (/.c., favourable) 
(happen) to the blind man, O ye bulls, valiant Asvins,’ 
cried the .she-wolf, ‘like a youthful lover has Rjrasva 
cut up a hundred and one goats.’ ” 

Maitr. Saih., 2, 7, 12 : 

sunam naro Idhgalenanadudbhir 
bhagah phdlaih sirapatir marudbhih | 
parjanyo bljam traydno d/nnotu 
sundsird krnutam dhdnyam nah II 
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“ May the men (give) pleasure with the plough and 
oxen ; may Bhaga with the ploughshares and the lord of 
the plough with the Maruts (give) pleasure. May 
Parjanya, impelling the seed (to sprout and grow) delight 
us ; may Suna and Sira confer grain on us.” One has to 
supply the word krnotti, dadatu or similar word after 
mnam in the first half-verse. Note the parallelism of 
dhinotu in the .second half-verse with suuam {krnotu or 
dadatu) in the second. 

Kausika-sutra, 46, 54: sunam vada daksinatah 

sujtam uttarato vada | 
sunam purastan no vada 
sunam pascal kapihjala il 

” Say what is pleasing to the right ; say what is 
pleasing to the north ; say what is pleasing in front ; say, 
O partridge, what is pleasing behind.” That is to say, 
whether you cry to our right or to our left, in front of us 
or behind us, O, partridge, may such cry portend and 
bring to us what is pleasing or favourable. 

RV. 4, 57, 8 : sunam nah pkald vt krsantu Idnimim 
sunam kinasd abhi yanlu vd/iaih j 
sunam parjdnyo mdd/iund pdyobhih 
sundslrd sundm asmasu dhaltam jj 
“ May our ploughshares plough the land pleasingly ; 
may the ploughers proceed pleasingly wdth the draught- 
animals. May Parjanya with w’aters and honey do us 
favour ; may Suna and Sira confer pleasing things 
(favours) on us.” The word sunam in the first half-verse 
is used adverbially and denotes ‘ pleasingly ; in a pleasing 
manner ; well,’ while in the second half-verse, it is a 
substantive as in the above passages. In the third pada 
one has to supply a word like kriiotu or dadhatu on the 
analogy of the fourth pada. Compare also 4, 2, 8 : 
priydm vd ivd krndvate kavt§mdn and the phrase rdimm 
dkah and rdnam krdhi in 8, 96, 16 : vibhumddbhyo 
b/iuvanebkyo rdimm dkah SitiA 10, 112, 10: rdnam krdhi 
ranakri satyasu^ma. 
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4, 57,4: sundm vdhah sundrh ndrah 
sundm kr^alu Idngalam | 
sundm varatrd hadhyantam 
sundm d?trdm ud ingaya II 

“ Pleasingly well) may the draught-animals, the 
men, (and) the plough plough ; may the straps be tied 
well : well may the goad be applied {i.c., may the 
ploughing of the draught-animals, men and the plough, 
the tying of the straps, and the application of the goad, 
all bring pleasing results to us).” 

10, 102, 8 : sundm a^trdvy dcaral kapardi 

vamlrdydm darvd nd/iyamdnah i 
nrmndni krnvdn bahdve jdndya 
gdh paspasdnds tdvislr adhatia II 

“ Being goaded, he the bull), who was wearing 
cowries and who was hitched in the strap {i.e., harness) 
with the wood, moved pleasingly well). Performing 
valiant deeds before many people, he put on mettle when 
he saw the bulls.” 

The hymn to which this verse belongs has been 
much discussed by the exegetists and been interpreted 
in many ways ; for literature connected with it, see 
Oldenberg, RV. Nolen II, p. 318. I agree with him and 
Geldner ( Ved. Sludicn 2) in their opinion that it deals 
with the story of a Brahmana couple and a chariot-race. 

The subject of acarat in pada a above is the bull, 
vr?aMa, that is mentioned in the previous verse as 
running — dramhata pddyabhih kakudtndn. And hence 
I interpret kapardi as ‘ wearing cowries ’ instead of as 
‘wearing a braid, zottig' (Roth, Geldner, Oldenberg, 
etc.) as this latter epithet is unintelligible to me in 
connection with a bull. The custom, on the other hand, 
of ornamenting bulls and oxen with strings of cowries 
fastened round the neck is fairly wide-spread in India, 
and I concieve that this must have been the case with 
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Mudgala’s bull also, daru in the second pada refers, of 
course, to the drug;hana or block of wood mentioned in 
the next verse. 

It has been suggested by Oldenberg (/.r.), perhaps 
with a view to get over the difficulty caused by the word 
kapardi (which he interprets as ‘ wearing a braid, zottig'), 
that the subject of acarat is not the bull but Mudgala. 
This does not seem to be correct ; for I believe with 
Geldner that Mudgala was too old to take part in a 
chariot-race and that the chariot was in fact ridden by 
Indrasena with KesinI as charioteer ; see the article on 
Indrasena that follows below. 

4, 3, 11 : rthiadrim z’y asan bliidazitah 
sam aiigiraso naimnta gobhih | 

Suvam narah pari sadann usasam 
avih svar ab/iavaj /die agnari || 

“ Properly did they burst open the rock, shattering 
it. The Ahgirases lowed with the cows. Pleasingly (/.c., 
with pleasing results ; well) did the men worship the 
Dawn ; the sun made himself manifest when Agni was 
born.’’ The explanation of pari^adan as ‘ umlagerten ’ 
by Roth, Grassmann and Geldner (RV. Uebcrsciztaig) 
seems to me to be hardly satisfactory ; and I prefer to 
follow Bhattabhaskara who has paraphrased parisadyam 
in TB. 3, 1, 2, 9 as pariia updsyam {cf. also Mahidhara 
on VS. 5, 32) and regard parisadau here as equivalent 
to paryupdsdmcakrirc. Compare 7, 76, 6 : prati tvd 
siomair ilate vdsistPd usarbxidhah subhagc iustuvamsah | 
gdz’dm nefri vajapaixti tra tecchosah sujdic prat ham a 
jarasva ; 7, 78, 2 : prati sim aguir jaratc sdmiddhah 
prdti znprdso matibhir grndi/tah | usd ydti jydtisd 
badhamand vtsvd tdmdmsi duritapa devz ; 7, 80, 1 : 

prdti stdmebhir usdsam vdsisthd girbhir viprdsah prat ham a 
abudhrau. The expression ‘ the men worshipped the 
Dawn ’ indicates that the Dawn showed herself at 
that time when Agni was born, that i.s, was kindled 

8 
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before daybreak. The kindling of Agni, the coming of 
the Dawn and the rising of the sun are referred to in 
other verses also of the RV, for instance in 7, 72, 4 ; vi 
cid ucc/idnty asvind usasah pro, vain brdlinidin kardvo 
bJiarante | urdhv&m bhdnum savita devo asrcd br/idd 
agudyah samidhd jarante\ 7, 77, 1-3 : upo ruruce yuvatir 
lid ydsd visvam jivdm prasuvdnfi carayai 1 dbhiid aginh 
samidhe matiusdndm dkar jydtir badhamand tdnidmsi || 
visvam pratici saprdthd iid aslhdd rusad vdso bibhrati 
s ilk ram asvait 1 hiranyavarnd sudrfikasamdrg gdvdm 
mdta netry d/tndm aroci II dcvandm cdksiih siib/idgd 
vdhaiitl svetdm ndyanti sudrsikam dsvani | usd adarsi ; 
7, 78, 2-3 : prdti sim agiiir jaralc sdmiddhah prdti viprdso 
matibhir griidntah 1 usd ydti jyoiisd bad/iamdud visvd 
idmatiisi duritdpa devi || efd u fydh prdty adrsran 
purdstdj jydtir ydcchaiiiir tisdso vibkdtih \ djljanau 
siiryam yajndm agiiim apdctiiam tamo aydd djuslnm : 
1, 113, 9; ti?o ydd agiiim samidhe cakdrt/ia vi ydd dvas 
cdksasd suryasya. But while these passages represent 
Agni as showing himself (as being born) after the Dawn, 
the verse 4, 3, 11 makes out that Agni was born first 
and the Dawn afterwards ; compare also 7, 9, 3 : eitrd- 
b/idiiur usdsdm bhdty dgre. 

AV, 3, 15, 4 : imam ague sardnim mimrso no 
ydm ddhvdnam dgdma durdm | 
sundm no astu prapand vikrayds ca 
pratipaiidh phalinam nid krnotu j 
iddm havydm samviddnau jusethdm 
sundm no astu caritdm utthitam ca || 

‘ Sprinkle, O Agni, this our path, this road which 
we have followed from a distance. May our bargain and 
sale be pleasing (/>., turn out favourable) ; may the 
barter make me abounding in fruit (/>., may the barter 
be fruitful to me). Do ye two enjoy this oblation in 
concord. May our transaction and trading be pleasing 
(*>., favourable).” sarani^rond, path, and not hithsd, 
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offence or Verdruss ; see Apte. Accordingly I take the 
verb mrs in the sense of ‘ to sprinkle,’ a meaning which 
the author of the Dhatuf>ai,ha assigns to it, but of its use 
in which no example has been up to now met with. The 
expression ‘ sprinkle this our path ’ means probably 
‘ make our path smooth and easy to travel ’ ; compare 
the expressions tdnunapat pathd rtasya yaiidn inddhvd 
samahjdn svadayd suji/iva in RV. 10, 110, 2 ; d no 
dadhikrdh pa thy am anaktu in 7, 44, 5 ; and madhvadya 
devo dcvcbhyo devayanan pat ho anaktu in TB. 3, 6, 2, 1. 
RV. 7, 70, 1 : a visvavard 'hnnd y^atam iiah 

prd tdt sthdnam avdci vdm prthivydm \ 
dsvo nd vdji sundprstho asthad 
d ydt scddthur dhruvdsc nd ydnim || 

“ Come, O ye Asvins that have all desirable things ; 
this your place in the earth has been praised. Like a 
powerful h(jrse, it stood up with pleasing (i.e. pleasure- 
giving ; comfortable) back on which you sat as if settling 
permanently in a house.” sundprsthah=pnyaprsthah 
or vitaprsthah which is used many times in the RV as 
an epithet of asva, atya, hart, etc. ; see Grassmann s.v. 
This word does not signify ‘ schlichten RUcken habend ’ 
(Roth in I’.W.) or, ‘dessen Riicken eben ist ’ (Grassmann) 
but means ‘ having a pleasing (/.r., comfortable) back ’ ; 
compare the word snsadah ‘easy or comfortable to sit 
upon ’ that is used as an epithet of arvan in VS. 11, 44 : 
dsur bhava vdjy arvan prthur bhava su^ddas tvdm. 
Compare also sayyniaso dsvdh in RV. 7, 97, 6 : tdm sayymd- 
so arusdso dsvd brhaspdtim sahavdho vahanti and sayymci 
hdri in 8, 2, 27 : ehd hdri brahmayiijd sagma vak^atah 
sdkhdyam. 

2, 18, 6 : dsityd navatya ydhy arvaii 

d satena hdribhir uhydmdnah j 
aydth hi te sundhotre^u soma 
indr a tvdya pdri^ikto mddaya II 
” Come here drawn by eighty, by ninety, by hundred 
horses. This Soma-juice, O Indra, has been poured out 
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for thy pleasure, by (the priests) who have pleasure in 
offering sacrifices.’’ 

2, 41, 14 : tivro vo madhumah ay am 
sunahotre^u matsardh | 
e/dm pibata kdmyam || 

“ For you is this exhilarating, sweet, and sharp 
(Soma-juice) with the (priests) who have pleasure in 
offering sacrifices ; drink this beloved (drink).” 

2, 41, 17 : tve visva sarnsvati 
sritdyUmsi dcvyam \ 
sundhotrcsu matsva 
prajdm devi dididd/ii nah II 

‘ On thee, O goddess Sarasvati, depends all longevity. 
Delight thou with (the priests) who have pleasure in 
offering sacrifices ; confer children on us.” 

The exegetists have explained the word sundhotrcsu 
in all the above three verses' as a proper noun (Sayana 
does so in 2, 41, 14 and 2, 41, 17 only; in 2, 18, 6 he 
interprets suna/iotresu as sukhena huyate somo ycbhir iti 
hina/iolrdh pdtravisesdh) — an explanation for which there 
does not seem to be any necessity. For, just as the word 
sumipr^tha is equivalent to vitaprstha, in the same way 
does the word sunahotra {hinam hotre yasya) seem to be 
equivalent to the word vitihotra (vilih hotre yasya) ‘ he 
who has pleasure in sacrifices,’ i.e., ‘ he who takes delight 
in offering sacrifices to the gods,’ which occurs in 1, 84, 
18 : kd mamsate vitihotrah sitdeodhTund 2, 38, 1 : dthabhajad 
vUxhotram svasiaii with the signification of ‘ priest 
This meaning, ‘ priest ’ suits sunahotra also in the above 
verses, and there is thus no necessity to regard it as a 
proper name. 

The word suna occurs further in the compound 
ducchuna which means ‘ unpleasantness,’ vipriya or 
duhkha, and in the denominative verb ducchundyy formed 

’ The word Sumhotra does not occur elsewhere* 
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from the above, meaning ‘ to cause unpleasantness or 
discomfort.’ 

The word sima that forms part of abhisunatara in 
T. Br. 1,7, 1,6: tan samalabhetam j so 'smad abhisunataro 
'b/iavat means, as explained by the commentator Bhatta- 
bhaskara, balena abliivrddlmh and is clearly derived from 
the root su, soay ‘to swell.” It is thus quite a different 
word and unconnected with .«///« meaning ‘ dear ; own,’ 

suiia thus signifies originally, as I hope is clear 
from the foregoing, [^riya, ‘dear, agreeable,’ etc., and 
secondarily, ‘own’. The meaning snkha assigned to it 
by the author of the Nij^hantu seems to be but an 
approximate equivalent of the original priya, and, like 
all approximations; not quite accurate. 


§ 3 

indrasena 

The word i)idrascna occurs in one place only, in 
stanza 3 {lU sjna vato vafiati vaso asyd adhirathath yad 
ajayal sahdsram \ rathlr abhun niudy;alani ^dvistau bhare 
krtdm vy aced indrasena) oi KV . 10, 102. This hymn is 
obscure and the most diverse views have been held about 
it. According to Yaska {Nirukia 9. 23-24,) the hymn 
refers to a battle or race, while according to Sadgurusisya 
(p. 158 of the Sarvdnukramani, Macdonell’s edition), it 
refers to the pursuit by Mudgala of some thieves who 
had stolen his oxen. 

Bergaigne (II. 280 ff.), however, thought that the 
hymn depicts liturgical symbolism, Henry, (JA, 1895, II, 
516 ff.), that it describes the phenomena that occur on 
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earth and in the sky during a thunder-storm, and Bloom- 
field (ZDMG. 48, 541 ff.), that it refers to heavenly, that 
is, meteorological events. This is the opinion of Profs. 
Macdonell {Vedic hidex, II, 167) and Keith (JRAS. 
1911, 1005, n. 1) also. Geldner [Ved. St. 2. 1 ff.), 
Pischel (ibid., 1. 124), von Bradke (ZDMG. 46, 445 ff.), 
Schroder {Mysterium und Mimus 347), and Oldenberg 
{RV. Noten, II, 318), on the other hand, opined that it 
is an akhyana or itihasa hymn, and that it describes a 
chariot-race in which Mudgala’s wife look prominent 
part. For literature connected therewith see Oldenberg, l.c. 

According to the last-named scholars (Geldner and 
others), indrasena is a proper name denoting the wife of 
a human being, of Mudgala, and is the equivalent of the 
word Miidjralaiii that is used in stanzas 2 and 6 of the 
hymn. According to the first-named scholars (Bergaigne 
and others), on the other hand, mdrasena denotes the 
wife of Indra. This ‘ wife ’ is, in the opinion of Bergaigne, 
the prayer addressed to Indra (‘ la prihre a Indra dans 
son unio7i avec Soma ’), and in the opinion of Bloomfield,' 
Macdonell and Keith,^ his bolt (vajra).^ 

In JRAS. 1910. 1328 ff., the late Mr. F. PI Pargiter 
attempted to throw some light on this hymn with the 
help of certain details contained in the Puranas about 
Mudgala, who is, according to the Nirukla (9 2. 3. 3.) 
and the Sarvdnukramani, the son of Bhrmyasva and the 
author of this hymn. With the help of these details, 
Mr. Pargiter constructed the following genealogy: 

^mudgala {—mndgara, hammer) denotes, according to Henry 
(p. 518 1. c.), Indra, and according to Bloomfield, India’s vajra. 

* This is the opinion of Sayana also. 

® Referring to Vaitana-sutra 15. 3 ; Gop. Br. 2. 2. 9 ; Apa. 
gS. 11. 3. 14 : and T A. 3. 9. 1 ; senendrasya d/iend Bf has patch ...» 
Bloomfield has shown al length, in pp. 549-552 1. c., that Sena is 
the wife of Indra and that the Indrasena of stanza 3 is the same 
as this Sena. 
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Bhrmyasva 

■ I 

Mudgala 

I . 

Brahmistha:=r Indrasena 

I 

Vadhryasva =Menaka 

. I 

Divodasa 

And from this genealogy, he arrived at the following 
conclusions respecting the persons named in the hymn : 

1. Mudgala was a raja of the North Pancala dynasty 
and yet might also be regarded as a rsi. 

2. Mudgalani, whose name is not mentioned, was 
obviously Mudgala's wife, as is generally agreed. 

3. Indrasena was the daughter-in-law of Mudgala, 
being the wife or rather the queen of his son Brahmistha. 

4. Vadhri, in stanza 12, seems to refer to Indrasena’s 
son and Mudgala’s grandson Vadhryasva. 

5. KesI, mentioned in stanza 6, was the sarathi or 
charioteer who drove Mudgalani in the race. 

o 

Mr. Pargiter was therefore disposed to interpret the 
hymn in accordance with the above conclusions. 

In the note referred to above, Mr. Pargiter collected 
the information given by the Puranas about Mudgala 
only and did not bring out anything new about Indrasena, 
although Geldner had long ago pointed out that her 
name occurred in the Mahabharata (Calcutta ed., 3. 113. 
22 ; 4. 21, 11) where she is described as NarayanI and 
as the wife of Mudgala. In the Kumbakonam edition 
of the Mahabharata, these stanzas are found on p. 186 of 
the Vanaparvan (Ch, 114; 23, 24) and p. 47 of the 
Virataparvan (Ch. 24 ; 19-22). In both these places, this 
text has Ndlaya7tt instead of its doublet form Ndrdyani ; 
and it thus indicates that Indrasena the wife of Mudgala 
was the daughter of Nala, She must therefore be 
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identified with the Indrasena who, we read in the 
Nnlopdk/iyana, * was born to Nala of Damayanti. 

This inference is confirmed by the following story 
found in chapters 212 and 213 of the Adiparvan (p. 359 
ff.), where it is related by Vyasa to King Drupada with 
the object of overcoming his repugnance to the marriage 
of his daughter with five men (the five Pandava brothers): 

“ Krsna, the daughter of Drupada, was, in her 
former birth, known as Indrasena. She was then the 
daughter of Nala and was married to the rsi Maudgalya® 
who was old and mere skin and bones, who was reeking 
with a smell which was other than pleasant, whose hair 
had become white and the skin furrowed with wrinkles, 
who was afflicted with ]epro.sy, who.se skin and nails 
were peeling off, who was repulsive to look at and who 
was extremely irritable, harsh, jealous and fanciful.® The 
blameless Indrasena used to serve her husband faithfully 
and to eat what was left of his food {uc-c/tista) after he 
had eaten. One day, the thumb of Maudgalya came off 
when he was eating his food ; and Indra.sena, when she 
sat down to the remnants, unconcernedly threw it away 
and consumed the food left without any feeling of disgust. 
Her hu.sband was much pleased at this act of wifely 
devotion, said that he would grant her a boon, and asked 

* fhwiayanl yd sa/ia Na/o vijahaid ’ maropamah || 
janaydmdsa ca tato Damayantydm tuahdmatidh \ 

Indiast'naiit suiarh cdpi Indrasoidm ca kanyakdm II 

M.-rhabharata, 3. .54. 48-9. 

“The husband of Indrasen.a is represented in Mahabharata, 
4. 24. 21 as being aged more tlian one thousand years. 

*Cfd Ndldyam pnrvatti Mixndy;alyadi sthavirath patim I 
arddhayamasa tadd ku^ihhtafn tarn aninditd || 
tvag-asi hi-ldnltatU katukaih lolam 7r%yut)i sukopanam j 
sugandhtiara-gandhddhyaM vali-paliia-mfirdhajam \ \ 
sthaviraiH vikfldkdratii ilryamdva-imkha-lvacam | 
ucrhi^tam vpabhuFijdnd paryupdsle maka-munim || 

Adip.arvan, Ch. 212 ; 4-6* 
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her often what she desired. Indrasena, being thus 
frequently urged, begged of the rsi that he should sport 
with her, first dividing himself into five persons, and 
later becoming one again. 

“ The rsi, owing to the power of his austerities and 
his yoga, accordingly sported with Indrasena for many 
years, now making himself into five men and again as 
one man, in Indraloka, Meru and other places. Indrasena 
thus came to the forefront of pativratas in the same 
way as Arundhatl and Sita; and she attained a 
greater distinction in this respect than even her mother 
DamayantiP 

“ While the rsi Maudgalya thus played with Indra- 
sena, many years elapsed and he became weary of sensual 
pleasures. He therefore resolved to abandon this 
luxurious course of life and to practise austerities in a 
retired place. On this resolve being communicated to 
Indrasena, she prostrated herself before the rsi and 
earnestly besought him not to leave her as her craving 
for sensual pleasures was still unsatisfied. The rsi grew 
wroth at this bold and impudent request and uttered a 
curse that she should be born as the daughter of Drupada, 
the king of the Pancalas, and have five husbands. 

“ Grieving at this curse, and with her craving for 
sensual pleasure unsatisfied, Indrasena, too, repaired to a 
forest and practised austerities in order to please Siva. 
That god, being pleased with the austerities, showed 
himself to Indrasena and conferred a boon on her that 
she would, in her next birth, have five husbands.” 

It should be noted that the wording of the text, 
Damayantyas ca matus sd visesam yayauy informs us in an 
unmistakable way that Indrasena,® who is described as 

eka-palni tat ha bhutva sadaivagre yaSasvinl II 
Arundhattva Stteva babhuvati-pativratd 1 
Damayantyat ca matus sa viiesam adhikaiti yayau |1 

Ibid : Ch. 212 ; 25. 

® The text, I may here note, calls Maudgalya’s wife Mahendra- 
sena in one place (1. 212. 17). 

9 
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Nalayanl and as the wife of Maudgalya, was the daughter 
of Damayantl. 

This story is very interesting and confirms the 
correctness of Geldner’s interpretation of RV. X. 102 in 
several respects : 

1. Thus, it is clear from the above story that 
Indrasena, mentioned in stanza 2, is the same as the 
MudgalanI mentioned in stanzas 2 and 6, and that she 
is the wife of the Mudgala mentioned in stanzas 5 and 
9 and not his daughter-in-law as Mr. Pargiter would 
believe. 

Mr. Pargiter seems to have been misled here by the 
use of the word Mudgala instead of the more correct 
form Maudgalya. Such laxity however in the matter of 
adding patronymic suffixes is fairly common not only in 
the epics and Puranas, but in the RV also. See for 
example, ZDMG. 42, p. 204 f¥. where Oldenberg has 
shown that the word vasistjia is used in the RV to 
denote not only the original Vasi.stha but his descendant 
as well. 

As regards the word Mudgala itself, w-e have already 
seen above that the Mahabharata in one placefi II. 114. 24) 
uses that word to denote Mudgala’s son (who, in 1. 212, 
213 is called Maudgalya). Similarly, it relates in the 
Vanaparvan (Ch. 261) the story of a Mudgala (whether 
the same as Indrasena’s husband or a different person, 
there is no means of saying) who was offered, becau.se of 
his zeal in giving gifts, the privilege of going to heaven 
in his mortal body {sasarira-svar f^a) but refused to avail 
himself of it. In this story, the hero is called Mudgala (in 
III. 260. 38; 261. 3, 11, 14, etc.) and Maudgalya (in III. 
261. 6, 14, 25, 33 etc.) indifferently. And in the B/iaga- 
vaia, X. 21. 34, the word Mudgala is used of the father 
of Divodasa, i.e., to denote Vadhryasva, the grandson of 
the original Mudgala. 

There is thus no doubt that the Mudgala mentioned 
in stanzas 5 and 9 of RV. X. 102 is identical with the 
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Mudgala of Mahabharata III. 1 14. 24, with the Maudgalya 
of ibid. I. 212-213 and with the Brahmistha® (son of 
Mudgala) of Mr. Pargiter’s genealogical table. 

2. The story also supports the opinion of Geldner 
(p. 1) and Oldenberg (p. 318, n. 2) that Mudgala was a 
Brahmana against those of Henry and Pargiter who 
believed that he was a king. 

3. The story gives, as can be seen above, a graphic 
description of the decrepitude of Indrasena’s husband 
Mudgala, a point about which Bloomfield and Oldenberg 
were inlined to be sceptical. 

Mudgala’s decrepitude is thus well-attested and may 
be regarded as a certain fact. It is not however quite so 
certain that it was this decrepitude which, as Geldner 
would believe, prevented him from riding the chariot 
himself in the r.ace and led him to sub.stitute his wife 
Indrasena in his stead. A passage'® of the Kathaka- 
.sarnhita (X. 5 ; Vol. 1, p. 130) which relates the story of 
a chariot-race between Vamadeva and Kusidayi shows 
that it was not unusual for women to take part in such 

® I am, however, very doubtful that Mudgala’s son was named 
Brahmistha. From the footnotes given by Mr. Pargiter on p. 1329 
loc. cit. , it can be seen that, out of eight Puranas which he has 
used to construct the genealogy in question, only two contain the 
woixl brahmistha. In both these places, it is preferable to look 
upon this term as a common noun ( =the best of Brahmapas ; a 
brahmarsi) rather than as a proper name. The corrupt text of the 
Harivaihsa, too, which uses the word brahmarsi in this context 
favours this view. 

Ludwig has, in his Rgveda-fibersetzurtg (III, 171), set down a 
table where he has shown Vadhryasva, the father of Divodasa, as 
the son of Devavan, - a view accepted by Macdonell [.Vedic Index, 
1, 376). Though there is not much evidence in favour of this 
view, too, I have here provisionally adopted it for lack of a better- 
attested genealogy. 

Vamadevas ca vai Kusidayi catmanor ajitfa ayatam I tasya 
Kusidayi purvasyatidmtasya kubararii ny amypat i sa dvitlyam 
upa parya vartata i i.saiii va . . . aksarfi va chetsyamiti I sa 
Vamadeva ukhyam agnim abibhaA . . || 
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races. Indrasena too, who was the daughter of Nala, a 
noted charioteer,” must naturally have known more of 
chariots and their driving and of races than her husband 
the Brahmana rsi. These facts offer, in my opinion, 
sufficient explanation as to why Mudgala did not himself 
ride in the race but sent his wife Indrasena instead as 
rider. 

4. In interpreting stanza 6 of the hymn, Geldner 
has followed Sayana in thinking that MudgalanI (i.e., the 
wife of Mudgala ; Indrasena) was both the rider (rathlh) 
as well as the charioteer {sarathih) in the race. He has 
therefore accepted (p. 8) Sayana’s dictum’* that the word 
kest in that stanza stands really for the feminine form 
kesiiii and means ‘ having beautiful hair ’. Further 
on, however, Sayana has given another explanation’^ 
according to which Kesinl was the charioteer. I am 
disposed to think that this last explanation is correct and 
that this Kesim is, perhaps, identical with the Kesinl who, 
in the Nalopak/iyana'* was employed by DamayantI to 
observe and report to her the actions of Bahuka (i.e , 
Nala), and to carry messages to him. 

5. Regarding Geldner’s interpretation of stanza 1 1 
of the hymn, an interpretation which is not acceptable to 
Bloomfield, Oldenberg and Pargiter, the story related 
above shows that the sense which Geldner attached to 
the first half of that stanza is quite correct, so correct as 
to be surprising when one bears in mind that Geldner 
did not know of the above Mahabharata story. He 
has there rightly interpreted the sentence parivfkteva 
pativxdyam mat and has remarked that after winning 
the race and thus pleasing the old Mudgala, the net 
advantage gained by Indrasena was not much to speak 
of, and that, on the whole, she was rather disappointed 

” Mahabharata, Vanaparvan, 64, 2 ; 69, 28-31 ; 70, 18, etc. 
kesiti sarathyabhiprayeoa pullihgata | 
athava ke§i keSini s<7rathir asya | 

Mahabharata, III. Ch. 72, 73. 
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than otherwise. The correctness of this opinion is fully 
borne out by the above story which relates, as we have 
already seen, how Maudgalya was pleased with his wife, 
offered her a boon, sported with her as she desired, but 
left her before her desires were satisfied and thus dis- 
appointed her. 

6. In the light of what has been said above, Mr. 
Pargiter’s opinion that vdd/tri in stanza 1 2 refers to 
Indrasena’s son seems to be untenable. 

The above story is not found in Ganapat Krishnaji’s 
edition of the Mahabharata, with Nllakantha s commen- 
tary, published in Bombay, but seems to occur in some 
editions of Northern India. It is followed in the Kumba- 
konam edition (Ch. 214) by another story,’® known as 
Pancendropdkhydna (‘ Story of the five Indras’) which is 
found in the Bombay edition (Ch. 197) and is as follows : 

'I'he gods {dtvah) were once engaged in celebrating 
a .sacrifice of many years’ duration in the Naimisa forest. 
Once they saw a golden lotus floating in the Ganga 
river ; and Indra, being curious about its origin, went up 
the bank of the river until he came to a place where a 
most beautiful and radiant woman was standing in the 
water weeping and letting fall tears into the river which 
at once turned into golden lotuses. Seeing this, Indra was 
struck with wonder and asked her who she was and why 
she was weeping. She replied, “ If you follow unfortunate 
me, you will know who I am and why I am weeping.” 
She then led the way, Indra following, to the summit of 
a mountain where Indra saw a handsome youth playing 
a game with a radiantly beautiful woman. As this youth 
took no notice of Indra but continued to play, Indra 
became angry and said, “ Know, O man, that 1 am Indra 
and that this universe is mine and obeys my will.’’ 
The youth who was no other than Siva, then made Indra 
enter into a cave where he saw four others like himself 

This story is, in parts, reminiscent of that related in Keno- 
panisat (khapda BI)< 
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who had all formerly been Indras. Siva then said, 
“ You will all five be born human beings and do work 
on behalf of the gods ; this woman too will be born one 
and will be your wife.” The former Indras then prayed 
that in that case their fathers should be gods while Indra 
entreated that a son born to him may be allowed to take 
his place, and work with the other four, on the earth. 

This story, too, was related by Vyasa to Drupada ; 
and Vyasa, after relating the story, added that the five 
sons of Pandu were the five Indras and his daua;hter 
Krsna, that woman.’® 

This story corroborates, though in a very unexpected 
way, the opinion expressed by Bergaigne and Bloomfield 
that the word indrasena denotes the wife of Indra, while 
the hidraseiwpakhyana that precedes it in the Kumba- 
konam edition shows that the opinion of Geldner (and 
others), that indrasena denotes Miidgala’s wife, is justified. 
The two Mahabharata stories together thus show that 
Bergaigne (partially) and Geldner were both correct in 
the views that they held regarding the word indrasena. 

* * 

In the course of the above discussion, we have met 
with the names of two women, Damayanti and Indrasena, 
who were regarded as patterns of pativratas. Compare 
Mahabharata, III. 114. 22-24: 

Sania cainam paryacaran narendra 
Idle Rohint Sotnatn k'anukula II 

Arund/iati va subhaga Vasi^tham 
Lopatnudra va yatka hy Agastyam i 
Nalasya vai Damayanti yathabbud 
yatka Saci Vajradkarasya cawa II 

’® The Kurebakonam edition contains some more stanzas in 
which it is said that this woman was the daughter of Nala. 
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Nalayani cendrasenct babhuva 
vasyd iiilyam Mud^alasydjami^^ha | 
yathd Slid Ddsarafhcr ma/idtma7W 
yai/id tava Draupadi Pdnduputra | 
iat/id Sdntd Rsyasrhy^am vaiiastham 
prityd yiiktd paryacaran narendra II 

and ibid. IV. 24. 17-23 : 

duhita Jaiiakasyasld Vaidchi yadi te sniid ] 
patim anvacarat Sitd mahdyanya-iiivdsinam II 

vasajiii ca mahdranyc Rdtnasya mahifi priyd | 
Rdvaucua hrid Si/d mksastbkis ca tarji/d | 
sd klisyauidnd siisroin Rdmam cvanvapadyata || 

Lopainiidra iathd bhiru bhartdram rsisat/amani j 
bha^^ava7itaui A^astyam sd vandyaivd)ivapadyata |1 

Sukanyd nduia, Sarydicr Rkdryiava-cyavauam vane | 
valmika-bhuiam sddhvi tarn a^ivapadya/a bhdminl || 

A^didyanl cendrascnd rupcndpraiinm b/mvi | 
pa/hn anvacarad vrddham pnrd varsa-sahasrinam 1 1 

Nalam rdjdnani cvdlha Damayanfi vandutare | 
anvaoaccka/ purd Krsne taihd bhar/rms tvam anvagdh 

yathaitdh kiy/iid ndryo rupavafyah pativratdh | 
tathd /van? api kalydni sarvaih saniuditd y^tutaih II 

These two were related to each other as mother and 
daughter. It is therefore interesting to find in this 
connection that Ahalya (wife of Gautama and mother of 
Satananda and others) who is regarded as a pattern of 
chastity,'’^ was the daughter of Vadhryasva son of 
Indrasena (Bhagavata, IX. 21. 34). 

See Apte’s Dictionary, s.v. ahalya. 
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We can now rewrite Pargiter’s genealogical table 


as follows : 

Bhrm^a.sva 

Mudgala 

Devavan 


Nala= Damayanti 

1 

Indrasena 

— 


1 



Vadhryasva=:Menaka 


Divodasa Ahalya=Gautama 


Of these names, all except Bhrmyasva, Nala, 
DamayantT and Menaka are found in the RV. 


§ 4 

saj^wd 

This is an infrequently used word that occurs in 
about ten passages in the RV and in about the same 
number of passages in other Vedic texts. It is enume- 
rated by the author of the Ni ^hantu sukha-iidmdui 

(3, 6) along with Uva, syona, mm and other words. 
Sayana, in his RV commentary explains it mostly as 
sukha or sukka-kara, but in two places (7, 97, 6 ; 8, 2, 27) 
gives the alternative explanation of mkta ; Bhafta- 
bhaskara explains it as sukha or samartlia and as mkti- 
vise^axw his commentary on TS. 1. 8. 22. 2. and TB. 1. 
5. 5. 1, while Uvata and Mahidhara know nothing of 
sakta or samartha and explain the word as sukha or 
sukha-kara in their commentaries on VS. 3, 43 ; 4, 2 
and 29, 45. 

Roth, in the PW, points out that the word is derived 
from the root sak ‘ to be able ’ and explains it as ‘ hilf- 
reich, mittheilsam, entgegenkommend, giitig, fromm’ 
while Grassmann has assigned to it the meanings 
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‘ vermogend, stark, kraftig.’ Similarly, Ludwig too 
translates the word as ‘ kraftig, helfend, wirksam, stark ’ 
in his RV. Ueber., while Oldenberg translates it as 
‘mighty’ in 1, 143, 8 (SBE. 46), but as ‘Gliick’ in 
Ind. St. 15, 74. Likewise, Geldner, in his RV. G/ossar, 
explains it as ‘Gliick bringend, heilsam, erfolgreich, 
giinstig ’ ; but in his R V. Ueber., he has given up this view 
and, following Grassmann and others, translated the 
word as ‘ tuchtig.’ 

Now it seems to be plain that the word sagmd is 
derived from the root sak ‘ to be able ’ ; but it is also 
equally plain that the meaning ‘mighty, kraftig,’ or 
‘ tUchtig ’ does not fit into the context in RV. 7, 54, 3 : 
sagmayd samsdda Ic salcsinidlii raiivdya gdtunidtyd while 
the meaning siva or sukha-kara does. Hence it is not 
probable that sagntd means ‘stark, tuchtig, kraftig or 
mighty ’ as Grassmann and the other scholars mentioned 
above think. On the other hand, the juxtaposition of the 
words siva, syoita and samyoh in VS. 3, 43: ksentdya vah 
sdntyai firdfiadye sivdii sagmdiii samyoh samyoh ; 4, 2 : 
diksdtapasos taniir asi tarn tvd uvaii sagmam pdridad/ic ; 
AV'. 19, 8,2: asldvithsani sivdni sagmdni sahd yogam 
bhajantu me\ 14, 2, 17: dgboracak^uy dpatigfmi syond 
sagmd susevd ; 4, 27, 3 : sagmd b/iavantu man'ito nah 
syojidh', and Sankh. GS. 3, 5, 1 : sagmam sagmam 
sivam sivam k^etndya vah mniyai pyapadye points to 
the conclusion that sagmd is a synonym of siva. The 
Brahmana passage, /dm tvd sivdm sdntdm sagmdth 
sasukhdm sddhvim vd, too, cited by Uvafa in his 
commentary' on VS. 4, 2 shows that the word was so 
understood in the time of the Brahmanas; and since this 
meaning fits well into the context in all the passages 

’ Uvata merely calls it iruti ; but one can understand clearly 
from the way in which the passage is cited, that he is citing from 
a recension of the Sata. Br. The corresponding passage of the 
Ajmere edition reads as IdtH Ivd iivaii tagmaiH paridadha id idM 
tvd tivdth sddhvttH paridadha ily evaitad aha. 

10 
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in which it is used (as will be shown presently), there is 
no doubt that the author of the Nighantu as also Uvafa 
and Mahidhara are right in explaining the word as siva, 
sukha, or suk/iakara. 

1, 130, 10 : no navyebhir vr^akarmatm iikthaih 
purdm dartah pdyubhih pdhi sagmaih | 
divoddsebhir indra stavdno 
vavrdhitha ahobhir iva dyauh II 

“ O thou of strong deeds (praised) with new hymns, 
protect us with thy auspicious protections, O shattcrer 
of forts. Praised by the Divodasas (i. e., the descendants 
of Divodasa) do thou, O Indra, wax mighty day by day 
like Dyaus 

After uktiiaih in pada a, I supply the word stavdnah 
from c ; compare Sayana and Geldner, RV. Llcbcr. The 
import of pada d is not clear. Grassmann, Ludwig and 
Geldner construe ahobhir iva with dyaiii and translate 
the expression as ‘durch Strahlen wie der Himmel 
‘wie mit [in] den tagen der himel’, and ‘wie der Tag 
mit der Tageszeiten’ ; so does Sayana also who explains 
it as dyauh dyotana-sila adityah ahobhih prasiddhaih 
yathd pravrddho bhavati. This is not very satisfactory, 
and I therefore think that it is preferable to construe 
ahobhih with vavrdhithah and regard dyaur iva only as 
forming the upamana. The meaning of the pada 
therefore is, ‘ O Indra, may thy might increase day by day 
(so as to equal or surpass) that of Dyaus Compare in 
this connection 4, 21, 1 : a ydlv indrah . . vavrdhdnas 
tavisir yasya purvtr dyaur na ksatram abhihhuti pu^ydt 
“May Indra come who, developing his many strengths, 
increase, like Dyaus, in might overcoming those of 
others.” 

The expression sagmaih pdyubhih in b is equivalent 
to sivaih pdyubhih used in 8, 60, 8 : sivebhih pdhi 
pdyubhih ; compare also 1, 143, 8 : sivebhir ftah pdyubhih 
pdhi sagmaily and 6, 71, 3 : ddabd/tebhilj, savilaij, pdyubhih 
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tv&m sivebhir adya pdri pdhi. Compare also the word 
saublia^ebliih in 1, 112, 25 : dyubhir aktubhih pdri pdtam 
asmdn dristebhir asvind saubhay^ebhih. 

1, 143,8: dprayitcchaun dprayucc/iadbhir ay;tie 
sivebhir jtah pdyiibhih pdhi sa\; math | 
ddabdhehhir ddrpitebhir iste 
'tiimisadbhih pdri pdhi vo jah || 

“ Protect us, O Agni, never failing, with watchful, 
auspicious, beneficent protections. O thou sacrifice, 
protect our children with unwinking fi.e., always watchful] 
undeceived heedful (protections).” The meaning of iste 
(so, without accent according to the Padapatha) in pada 
c is not clear. Being unaccented, it must be a vocative 
of isti and mean either ‘O thou our wish’ (this is how 
Oldenberg understands it, SBE. 46, 158 ; .see also 
Sayana) or ‘O sacrifice.’ I am inclined to think that 
neither of these two meanings is correct and that the 
RV poet had something quite different in his mind. 
ista is found similarly used in 6, 8, 7 also, ddabdhebhis 
idva y^opahir iste 'smdkam pdhi trisadhastha surht. In 
both places, Geldner {RV. Uebcr. I, 183) is inclined to 
think that the word used is iste, short for istebhih, and 
that it means ‘ dear ’ and is an attribute of pdytibhih or 
gopabhih. 

5, 43, 1 1 : d no divo brhatdh pdrvafdd d 

sdrasvati yajatd ganlu yajhdm j 
hdvath devi jujusdnd ghrtdci 
sagmdm no vdcam usati srnotu || 

“ May the adorable Sarasvatl come to our sacrifice 
from the high heaven, from the mountain. May she, 
rich in ghee, and showing favour to our invocation, 
listen lovingly to our auspicious hymn ”. Regarding 
iagmdm vdcam in pada d, compare Sdmtamdni vdcdmsi 
and kdmtamd gth etc. in 6, 32, 1 : sdmtamdni vdcdthsy 
dsd sthdvirdya taksam ; 5, 42, 1 : prd kdmtamd vdrmtam 
didhiti gir mitrdm bhdgam dditim nundm aSydh ; 5, 43, 
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8 : accha main brhatt samtama ^ir duto nd gantu ; 1, 76, 
1 : bhiivad ague sdmtamd ka mantra and 8, 74, 7 : sa 
[sc. matih\ te ague sdmtamd cdnistjia bhavatu priyd. 

6, 44, 2 ; ydh sagmds tuvisagma ts 
rdyo ddma maiinam | 
sdmah sutdh sd indra te 
'sti svadhdpate mddah II 

“ O thou most beneficent, the beneficent intoxicating 
Soma, giver of riches and hymns, is pressed for thee, O 
Indra, lord of strength Compare the epithet sdmtaniah 
applied to mddah in 9, 104, 3 and to Indra in 8, S3, 5 : 
d samtama sdmtamdbhir ab/nstib/iih ; compare also 1 , 171, 
3 : Htd stutd mag/idvd sdmbhavisthah. 

6 , 75 , 8 : rat/iavahanam havir asya nanta 

ydtrdyudham nib i tarn asya vdnna 1 
tdtra rdt/iam upa sajimdm sadcnia 
vihialid vaydm sumaiiasydmdmh || 

" havir {—dbdna) is the name of this chariot-carrier (i.e., 
of the waggon which carries the chariot) in which is 
placed the weapon and coat of mail of this (warrior). 
May we with well-disposed mind always place in it the 
beneficent chariot.” 1 follow Uvata and Mahidhara 
(VS. 29, 45) in regarding havir in pada a as a contraction 
of havir-dhdna] see also Geldner, Ved. St., 2, 275. havir- 
dhdna denotes the waggon which carries the havis or 
oblation ; and the chariot-waggon is so called here 
because the chariot itself as also the weapon and armour 
are regarded by the RV poet as forming the oblation 
which the warrior-sacrificer uses in the battle-sacrifice. 

Regarding the expression sagmdm rdtham in c, 
compare the epithets siikhd and sukhdtama that are 
applied to rdtha in many RV verses (for references see 
Grassmann, s. v. sukha), and also the epithet sacands 
that is applied to it in 1, 116, 18: rcvdd uvdha saeand 
rdtho vdm. Compare also the epithet vdhi^tha ‘ most 
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comfortable ’ iir 4, 14, 4 : d vam vdfnst/ia ihd fe vahanlu 
rdtha dsvasah. 

7, 54, 3 : vdstos pate sag^mdya samsdda te 
saksimdhi rattvdya g^dfumdtyd | 
pd/ii ksenia utd y6y;c vdrath no 
yuydm pdta svastibhih sddd nah || 

“May we, Vastospati, be joined with thy company 
that is beneficent, pleasant and continuing. Protect us 
well when we are quietly enjoying or acquiring property. 
Do ye protect us always with (your) blessings.” 

7, 60, 5 : ime cctdro dm lasy a bhurcr 

mi fro aryamd vdruno hi sdnti j 
imd rldsya vdvrd/tur durone 
sao mdsah pufrd ddiier ddabdhdh 1 1 
“These are the avengers of great wrong, Mitra, 
Aryama and Vanina. These undeceivable beneficent 
sons of Aditi grew up in the house of rta (Law)’’. With 
the expression scty;mamh pufrd ddifrh in pada d, compare 
10,77,8; yajii'iydsa umd ddifyena ndmnd sambkavisthah 
and 1, 106, 2 ; fd ddifya d ^afam sarvdfdfaye bkufd dcvd 
vrfraftiryesit sambi/iivah. 

7, 97, 6 : fdm mQ/ndso arusdso dsvd 

bf/iaspdfim sabavabo vabanfi | 
sdtias cid ydsya ntlavaf sadhdsf/iam 
ndbbo nd rupdm aru^dm vdsdndh II 

“ Him, Brhaspati, whose blue place draw 

good bright horses that draw together and that, like the 
sky, wear brilliant jewels ”. 

Instead of ntlavaf, the reading ntlavaf is found in 
many MSS in the third pada, who.se import, with either 
reading, is obscure. Sayana explains padas cd as yasya 
Brltaspafeh saltas cit balam ca bhavati | ntlath nilayo 
nivdsah | tad-yuktam sad/iasfhath salia-sfltdnam ca yasya 
lam Brhaspafint ity anvayah | kidrSa asvdh | nabho 
na adityam iva arusam drocamdnam rupam vasdnd 
dlidrayanfah, Grassmann translates them as ‘ dessen 
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Kraft erstarkt ist, ihn fahren bin zum dunkeln Sitz die 
Hengste . . . mit rothem Glanz umkieidet, wie mit 
Wolkem and Ludwig as ‘ des sigeskraft wie ein 
nestartiger fzufluchts] ort, die wie der wolkenhimel in 
rote farbe gehiillet 

^agmaso divah— horses that draw the chariot 
comfortably, i. e., good carriage-horses ; compare dsvdn 
. . vd/iiyasah in 1, 104, 1 and vdhisthd dsvah in 4, 14, 4 
cited above and other verses (for references see 
Grassmann s. v. vdfiist/ia). Compare also sust/iuva/io 
dsvah in 10, 107, 11 : bhojdm dsvah susthuvaho vahanli, 

8, 2,27 : ehd hart brahmayujd 

sagma vaksatah sdkhdyam \ 
girb/iih srutdm girvanasam II 

“ May the two good horses that are yoked by the 
hymn, draw here friend (Indra), fond of praises, who is 
famous because of hymns of praise 

10, 31, 5 ; iydm sd bhuyd usdsam iva ksd 

ydd d/ia ksumdutah sdvasd samayan | 
asyd stutith jarilur binksamdnd 
d fiah sagmdsa upa yantu vdjah II 

“ May this be the abode, as of the Dawns, where 
(Riches) come together with food and strength. May 
the beneficent Riches come to us, eagerly longing for the 
hymn of this singer Regarding sagmdsah vafdh, 
compare 10, 53, 8: dtrd jakdma ye dsamt dscvah sivdn 
vaydm ut taremdb/n vdjan. 

VS. 3, 43 : upahutd ihd gdva 
upahutd djavayah 1 
dtho dnnasya kildla 
upabuto grbdsu nah j 
k?emdya vah idntyai prdpadye 
sivdn iagmdii iamydh samyoh || 

“ Here invoked are cows ; invoked, sheep and goats. 
Then invoked in this our house is the sweetness of food 
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(i. e., sweet food). I implore you for peace and prosperity ; 
good fortune, good fortune, happiness, happiness.” 

V S. 4, 2 : apo asman matarah sunci/iayantu ghrthin no 
ghrtapvah pumutu | viivaii hi riprdm prava- 
hanti devir ud id dbhyah sucir a putd emi | 
dik^aiapdsos tanur asi tarn tvd sivaii sag main 
pdri dad/ie bhadrdth vdrnam pusyan || 

” May the Waters, mothers, cleanse us ; may they 
who are clear like ghee, cleanse us with ghrta. The 
bright ones indeed wash off all filth and I shall get up 
from them clean and pure. Thou art the body of diksa 
and tapas, and I put on thee, auspicious, beneficent, 
glorying in a resplendent appearance.” 

AV. 4, 27, 3 : pdyo dhcnundm rdsam dsad/iinam 
javdm dyvafdm kavayo yd hivatha j 
sagma bhavantu maruto nah syonas 
te no muncantv dmhasah || 

“ O ye poets, who impel milk in cows, sap in herbs, 
swiftness in coursers, may the Maruts be beneficent, 
propitious, to us ; may they free us from distress.” 

AV. 14, 2, 17 : dghoracak^ur dpatighni syona 

sagma susevd suydmd grhebhyah \ 
virasur devrkdmd sdm tvdyai- 
dhisimahi sumanasydmand || 

“With eye not terrible, not husband-slaying, happi- 
ness-conferring, beneficent, propitious, of easy control to 
the house, bearing male children, loving brothers-in-Iaw, 
with well-disposed mind, — may we thrive together with 
thee.” 

AV. 18, 2, 21 : livdydmi te mdtuisd mdna ike- 
man grhdit upa juju^dnd ehi | 
sdm gacchasva pitfbhih sdm yamena 
syonds tvd vatd upa vdntu sagmah j| 

“ I call thy mind here with mind ; come to this 
house, liking ; unite thyself with the Fathers, with Yama ; 
let happy auspicious winds waft thee (to them).” 
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AV. 18, 4, 8 : ah^irasam dyanam purvo agntr 
adifydnam dyanam garhapaiyo 
ddk^indnam dyanam daksindguth | 
mahimdnam agner vihitasya brdhmand 
sdmaiigah sdrva upa ydki sagmdh |1 

“ The path of the Ahgirases is the eastern fire ; the 
path of the Adityas is the Garhapatya fire (i. e., 
householder’s fire); the track of the sacrificial gifts is the 
southern fire ; do thou, with thy limbs, whole, happy, 
attain to the greatness of Agni who has been created by 
Brahman 

AV. 19, 8, 2 : astdvimsdni sivani sagmdui 
sa/id yogam bhajantu me \ 
yogam prd padye ksemam ca 
ksemam prd padye yogam ca 
ndmo ' horalrdbhydm astii II 

“ The twenty-eight (asterisms) that are beneficent, 
helpful, may they b.^ brought into association with me. 
I take refuge with Yoga (acquisition of property) and 
K.sema (enjoyment of property) ; with Ksema and Yoga 
I take refuge. I bow to Day and Night 

Padas ab mean, ‘O ye twenty-eight asterisms, may 
I be brought into your association, whicli is auspicious, 
beneficent ’ ; compare with them RV. 7, 54, 3 : vastos 
pate sag mdyd samsdda te sak^imdhi ranvdya gdlumatyd 
explained above. 

sagmd further occurs in TB. 1, 5, 5 : vaisvdnarasya 
tejasd i rtendsya nivartaye | safyena parivartays i tapasd 
' sydnnvartaye | sivend ' syopavarlaye | sagmend 'sydbbi- 
vartaye in a mantra that is recited by the priest when 
shaving the yajamana. It is not known exactly what the 
operations are that are denoted by the words nivartana, 
parivartana, anuvartana, upavartana and abhivarlana 
here ; but there is no doubt that sagmd like iiva denotes 
‘ beneficence ’ or ‘ auspiciousness ’ here. 
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Sankh. GS. 3, 5, 1 : sa^mam sagmam sivam Hvam k§e-, 
mdya vah sdntyai prapadye 'Mayarh no 
astu grdmo md 'ranydya paridaddtu vih^a- 
mahdya md paridehi j 

“ Good fortune, good fortune, happiness, happiness ; 
I take refuge with you for well-being and peace. May 
there be security for us; let the village give me over to 
the forest. Give me over to the all-great (forest)/’ 

From sagma is derived the word sagmiya or 
sagmya, which too denotes ‘ benehcent, auspicious ’ and 
occurs in the two following verses: 

RV. 3, 31, 1 : sasad vdhnir duhUur 7iaptyam gdd 
vidvdii rtasya didhitim saparydn | 
pita ydtra duhiluh sekam rhjdn 
sdm sagmyhta mdnasd dadha)ive II 

The import of this verse is obscure. See Sayana’s 
commentary, Oldenberg, RV. Nolen, and Geldner, 
RV. Ueber. i translate mechanically: “To the grand- 
daughter went, instructing, the leader of the sacrifice 
knowing rta (Law), honouring pious thought, where the 
father, passing semen to the daughter, together ran with 
beneficent thought.” 

AV. 5, 1, 9 : ard/idm ardhhia pdyasa pnjaksy 
ardhhia snsma vaydhase amura | 
dvim vrdhdma sagmiyam sd/c/idyam 
V dr HU am putrdm ddityd i sir dm | 
kavisastany asnuu vdpumsy 
avoedma rodasi satyavacd || 

This verse too, as also the other verses of this hymn, is 
obscure; compare Whitney’s observation {AV. Trans,, 
p. 200), ‘ This hymn is intentionally and most successfully 
obscure ’. I reproduce here his (mechanical) translation 
with some alterations : 

“ Half with half milk ihou mixest ; with half, O 
unovercome strength, thou growest. May we magnify 
11 
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the beneficent friend, Varuna the vigourous son of Aditi, 
the sheep. We have spoken for him brilliant (hymns) 
praised by poets; the two firmaments of true speech 


§ 5 

svdsara 

The attempts so far made to elucidate the meaning 
of this word are not satisfactory. The author of the 
Vedic Nighantu has mentioned this word three times — 
once (1,9) as a synonym of a/tas, day, once, (3, 4) as a 
synonym of dwelling, and once (4, 2) without 

mentioning any meaning. The deficiency in this last 
instance is made good by Yaska who has interpreted it 
as a/ms. This meaning a/ias is repeated by Uvata and 
Mahidhara in their commentaries on VS. 26, 11 and by 
Devaraja in his commentary on the Nigliantu. Sayana, 
on the other hand, has, in his RV commentary, made 
use not only of the meaning alias and grha (with suitable 
modifications, as for instance, yagdhaii 9, 94, 2 ; kulaya 
2, 19, 2 ; gostha 2, 2, 2, etc.) but has in addition 
interpreted the word as aditya in 5, 62, 2, as ni'drga 
in 6, 68, 10, and as sarira in 1, 34, 7 ; see Geldner, Ved. 
Sludieii, 3, 111. 

Roth has assigned to this word the meanings (1) 
Hiirde, Stall ; (2) Gewohnter Ort, Wohnplatz, Wohnung, 
Nistplaz der Vogel ; that is to say, he has confined 
himself to the meaning grha and rejected the meaning 
ahas. This meaning, however, hardly yields good sense 
in many of the passages where the word occurs ; and 
Geldner has, therefore, in his article on this word {Ved. 
Sludien^ 110 ff.), investigated anew its meaning, and 
starting with the assumption that it means both a place 
and a time of day (as declared by the author of the 
Nig/iantu), has come to the conclusion that svdsara 
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means (1) Friihtrieb, Morgenweide ; the time before 
samgava when the cows graze freely on the pasture ; (2) 
Friihausflug aus dem Nest, die Morgenatzung with 
regard to birds ; and (3) die Friihmesse, Friihlibation, 
and, upalaksancna, all the three savanani or libations’. 
This interpretation is approved of by Macdonell (see his 
Vedic Index, s. v. ahan, go, svasara) and apparently by 
Oldenberg also who translates {RV. Nofen I, 260) 3, 60, 
6c as * Diese Weiden bieten sich dir dar.’ Hillebrandt, 
on the other hand, translates {IJeder dcs RV., p. 80) 
5, 62, 2c as ‘ Ihr macht alle Milchstrbme des (himmlischen) 
Stalles strotzen ’ and seems therefore still to follow Roth 
in his interpretation of the word. 

It seems to me that the translations given above of 
3, 60, 6 and 5, 62, 2 by Oldenberg and Hillebrandt are 
hardly satisfactory. Nor are Geldner’s translations 
(given in his RV. Uebersetzung) of 1, 34, 7cd (‘ Drei 
Entfernungen kommt ihr Wagenlenker Asvin her zu 
Fruhmesse wie der Windhauch zur Friihweide’), 2, 19, 
2cd (‘ dass die Labsale der Flusse forteilten wie Vogel 
zu den Futterplatzen’) and 3, 60, 6cd (‘ Dir stehen diese 
[Soma ] weiden zur Verfugung auf Geheiss der Gotter 
und nach den Satzungen des Menschen’) any better: 
they indicate that the meanings proposed by Geldner for 
the word svdsara are not correct and that they need to be 
revised. 

The reason for such incorrectness, too, is not far to 
seek. Geldner has begun his exposition {P'ed. Studien, 
3, 111) with the observations (I ) that the verses 2, 3 4, 8: 
d/ienur nd sisve svdsaresu pinvate\ 2, 2, 2 : abh% tvd ndktir 
usdso vavdsire ' gne vatsdm nd svdsaresu dhendvah ; 8, 88, 

’• In his RV . Gtossar, Geldner gives two meanings only, 

‘ Friihweide, Fruhatzung, fig. fur die Morgenlibation 1, 3, 8 ; 2, 34, 

5 ; 8, 90, 1 ’ for this word. It is uncertain whether he has given 
up the other meanings or merely abstained from reproducing them 
here as being (in his opinion) inappropriate in the verses 
referred to. 
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1 : abhi vatsam na svasaresu dJmi&va indram ^Irblnr 
7tavamahe\ 9, 94, 2: d/nyah pinvanah svdsarc nd gava 
rtdydnfir ab/n vdvasra indum show that the cows ooze 
with milk and low for their calves at the time or place of 
svdsara, and (2) that the the verses 1, 186, 5 : sihim nd 
pipyxistva veti svtd/mh and 2, 16, 8: dhenur nd vaisdm 
ydvasasya pipyusi show that the milch-cow longs for and 
returns to her calf when she is pipyxdsi or yavasasya 
pipyusi. These observations are unexceptionable^, and 
when taken into consideration along with the statement in 
Tait. Br. 1, 4, 9, 2 : {tasmdt trir a/inah pasavah prevate j 
prdtah samsave sdyam) that the cows went out to graze 
thrice a day, prdtah, sam^ave and sdyam, they point to the 
conclusion that the cows returned home from the pasture 
thrice a day oozing with milk and longing and lowing 
for their calves. Similarly, Geldner’s further observation 
(p. 113) that svasara denotes the time when the cows 
roam about and freely graze on the pastures {sva-sara), 
supposing that it is correct, points, when taken in 
conjunction with the above statement of the Tait. Br., to 
the conclusion that there are three periods of time in 
each day which can be denoted by the word svasara 
and not one period only, that preceding the samy;ava 
time, as stated by Geldner. 

Except that, as regards the second observation, the word 
pipyusi in 2, 16, 8 has no connection with the word ydvasasya 
which precedes it and which is to be construed with the verb 
abhy a vavrtsva. The cow moreover does not long for her calf 
when she is pipyusl but becomes pipyusi [zV.» oozing with milk] 
when she remembers and longs for her calf or sees it ,* compare 
Kiratarjuniya 4, 10 : tipdraidh pakimarairigocarad apdrayauiah 
Pali t Ufa javena gam ! tarn utsukds cakrur avcksamisukath gavdth 
gayidh prasmdapivaraudhasah and the commentator's explanation 
utsnkd vaisesilt kanthitdh, prasnntapivarandhaso vatsasmarandt 
sravatptndpindh ; Raghuvamsa 1, 84 : bhuvar^i kos'iicna kundodhfit 
mcdhyenavabhfthdd api I prasravcfmbhivarsanit vatsdlokapravartind ; 
Ya^astilakacampu, 2, 184 : kvacid vatseksa^ia^ksana-ksarat-siana- 
dhenu-diigdha-dhdrd-dhdvyamdna-dhardpitham. 
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Now, what are the three times of the day when the 
cows were driven out to graze ? It has been remarked, in 
this connection, by Macdonell (^Vedic Index, s. v. 
note 4) that the exact sense of the above-mentioned 
passage of the Tait Br. (1, 4, 9, 2) is obscure and that 
‘ strictly speaking, the cows were driven out from the 
cattleshed in the morning, spent the heat of the day in the 
SamgavinI, were then driven out during the evening to 
graze and finally came or were driven home.’ That is to say, 
the cows were, according to him, driven out to graze twice 
only in the day — in the morning before samgava, and in 
the afternoon after samg;ava, and not thrice. This view 
seems to me to be untenable, and I am disposed to think 
that the statement of the Tait. Br. is correct and that the 
cows were driven out tograze thrice a day — in the morning 
{prdtah), in the samg^ava time {samgave), and in the 
evening {sdyant), that is to say, in the latter part of the 
night {pakimardtra) before the morning-milking, in the 
late morning after the morning-milking, and in the after- 
noon some time after the samgava-mWVing, and that they 
returned or were driven home from the pasture before 
the morning-milking, before the samgava-rn\W\T\^, and 
before the evening-milking respectively. Compare also 
Bhattabhaskara’s comment (p. 235) tasmdd a/inas irth 
pyerate pasavas carandrtham praiisthante prdtah samgave 
sdyarh ca on this passage. 

The return home of the milch-cows has been 
described frequently by the later Sanskrit classical 
writers from whose writings I reproduce here some 
passages on this subject : 

1 . updratdh pakimardtrigocarad 
apdrayantah paiitum javena gdm | 
iam utsukds cakrur avek^anotsukam 
gavdth gandh prasnutapivaraudhasah || 

Kiratarjuniya 4, 10. 
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2 . nirvati vasare asidcala-kuta- kiriU niculamanjari- 
bhamsi tejamsi muncaii viyan-muci marici-malini 
divasa-vihrti-pralyaf^atam prasnuta-staiiam sta- 
nam-dhaye d/iaya/t dhenuvargam ud^ata-ksiram 
ksudhita-tarnaka-x'rate 

Harsacarita (Nirnayasagara ed., p. 80). 

3. aviudya Nandiut udma dhenur dvnvrlc vandt II 

bkuvam kosnena kundodhui medkycndvabkrthdd apt 
prasravendbhtvarsatiti vatsdlokapravartiiid H 

Raghuvamsa (1, 82-84) 

4. sa vaicikth pratyaham dtapdnte 
pratyukta a/iosd iva va/satiddaih | 
tttadbutii vatnmd/ivanib/iih prayacc/ian 
nitidya bhuyo 'pi nivdsabhumim jj 

Yadavabhyiidaya 4, 89. 

5. sdyath gala ydmayanteiia Mddkavah 1 1 
gdvas tato gost/iam upetya salvaram 
ftunkdraghosaih parihulasamgaidn | 
svakdn svakdn vatsaiardn apdyayan 
muhur lUiantydh sravad audita sum pa yah II 

Srimad-Bhagavata 10. 13. 23-24. 

6. vimucyamdnesH sandkyopdsaiidnjali-mukulcsu 

. . . vi ghatamdne^u cakravdka-mitJiunesu 

. . . . mukharibhavaisu mathyamdnesu 
arnavdrnassv iva abhyarna-iarnaka-svandkar- 
nanodimena dhenusydndth dir gka-rambhitdra- 
vena gopurnmukkcsu 

Yasastilaka-campQ 2, p. 10. 

The first of these passages describes the return 
home of the cows from the pascimardtrigocara, longing 
(u/suka) for their calves and with their udders oozing 
milk, pascimardtrigocara means the pasture in which 
the cows graze in the last part of the night ; and hence 
this verse describes the return home of the cows before 
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the pratardoha.^ The other passages refer to the return 
home of the milch-cows in the evening and likewise 
represent these cows as eager to rejoin their calves^ 
lowing to them, and hastening to them {go^t/tam upetya 
satvaram) with their udders oozing milk {prastiutastanam ; 
prasravena ; sravad audhasath payah). 

This eagerness of the cows to join their calves, 
their lowing to them and their hastening to them with 
udders oozing milk are features that figure also in 
innumerable verses of the RV that contain comparisons. 
Compare for instance 10, 149, 4 : va^reva vatsdm sumdnd 
duJidnd patir iva jay am abhi no ny Itu ; 10, 75, 4 : abhi 
ina sind/io sisum in nd mdtaro vdsm ar^anti pdyaseva 
d/iendvah\ 1, 38, 8: vdsreva vidydu mimdti vatsdm nd 
mala sisakti •, 1, 32, 2: vasra iva dhendvah sydndamand 
dnjah samudrdm dva jngmur dpah\ 1, 164, 28: y^aur 
amimcd dnu vatsdm misdntam murdhanath tiinh akrnon 
mdtava u | srkvdnam yykarmdm ab/n vdvasdna mimdti 
nidyum pdyate pdyobhih ; 9, 86, 2 : dsrksata rdt/iyaso 
ydtkd pftkak j dhenur nd vatsdm pdyasab/n va/'rinam. 
In the same way, the lowing of the calves for 
their mother-cows and the licking of the calves by the 
cows (see Bhagavata, 10, 13, 24 cited above) are likewise 
referred to in many RV verses ; compare, in respect of 
the former, 1, 164, 9: dmimcd vatsd dnu gam apasyat •, 
9,94, 4: tdm vavasandm matdyah sacante \ 10, 1, 2: 
prd mdtfbhyo ddhi kdnikradad gah and in respect of the 
latter, 3, 41, 5 ; rihdnti sdvasas pdlim \ indram vatsdm 
nd matdrah', 3, 55, 13 : anydsya vatsdm rihati ntimdya', 

3 The prdlardoha takes place in the morning and the cows 
are immediately after driven out again to the pasture. This pasture 
can not be denoted by the word paicimardtri-gocara which means 
the pasture in which the cows graze in the last part of the night. 
In the Kannada country, it is known as ibbani mevu ‘pasture on 
which dew is falling or has just fallen ’ ; and in the Tamil country 
it is known as tiru vldu ; see Tiruppdtai translated in Indian 
Antiquary, Vol. 55, p. 163, stanza 8, and also ibid, 56, 107, n. 10. 
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1, 186, 7 : sUum na gavas tarunam rihanti\ 3, 33, 3 : 
vats&m iva maiara samrihdne. 

The passages cited above describe the return home 
of the milch-cows in the early morning (before the 
prdtar-cioha) and in the evening (before the say am- 
doha) only. I do not know of any which describes 
their return home at the samgava time^ (before the 
samgava milking)® ; but it can not be doubted that, at 
that time too, the milch-cows would be eager to rejoin 
their calves and would hasten to them, lowing and with 
their udders oozing milk. The oozing of milk from the 
cows* udders is thus not the characteristic of a place, 
but of a lime — the time when the milch-cows return 
home® from the pasture and are milked. This, as we 
have seen above, takes place three times a day — prdtah, 

^ That they did return home before the sani^ava time is 
clearly indicated by Tait. Br., 1, 5, 3, 1 : 7nitrasya sai>igavah i 
tat punyam tejasvy ahafi I tasmdt tarhi pasava/i samdyanti and 
Bhattabhaskara’s comment digante^u caritvd vrajani samdgacchanti 
thereon. 

® This is perhaps due to the fact that while the prdtat'doha 
and sdyaMdoha are universal, the samgava~doda as well as the 
return home of the cows at that time, is not. Compare for 
instance the passag:e in the Rag^huvamsa beginning with 2, 1 : 
at ha Prajdfidm adhipah prabhdte jdydpratigrdhita^andhamdlydm | 
vandya plta-pratibaddha-vaisdih yaiodhajw dhcmmi r^er mumoca 
which states that the king let loose the cow in order 
to go and graze in the forest at daybreak after the morning 
milking, and ending with 2, 15 : saMcdrapatdni digantarani krtvd 
diudnte nilaydya gantum | pracakrame pallavamg3,idmf d prabhd 
patahgasya mimes ca dheniih which says that the milch-cow turned 
her face home in the evening after having roamed about all the day. 
It is obvious from this passage that Vasistha’s homadhenu did 
not return home, and was not milked, at saMgava time. Compare 
also the epithet divasa-vihrti-pratyd-gatam that is applied to 
dhenuvargam in the Hari?acarita passage cited above. 

•And hence I would derive the word svasara as svaM 
svakiyaiii sthanam saranti pratya gacchanti yasmin kale gavas 
tat svasaranu 
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samgave and sdyam or roughly, in the three sattdhya or 
savana times. It is these three times of the day that are 
denoted by the word svasara. 

svasara is thus approximately equivalent to saud/tyd, 
and in the plural, may be said to be a synonym of the 
word trisaudhya or trisavana. It is a kalavacakasabda or 
word denoting time; and as such, it can be used in 
sentences to denote the time “ when ” not only in the 
locative case, but in the accusative and genitive cases 
also; see Whitney, §§274c, 300a, and 302b. Compare 
alsoGaedicke (p. 178) : “ Der Accusativ von Zeitbegriffen 
besagt, dass der Vorgang wahrend ihrer Dauer, der 
Genitiv, dass er wahrend eines Theils derselben, der 
Locativ, dass er zwischen ihren Grenzen, der Instrumental, 
dass er mit ihrem Eintritt und Verlauf stattfindet. 
Daher kann die Frage ‘ wie lange ’ nur durch den 
Accusative beantwortet werden, wahrend das ‘ wann ’ 
durch alle vier Casus bestimmt werden kann.” 

Like the word sandhya which, though denoting the 
three sandhya times, morning, noon and evening, is 
sometimes used in the sense of ‘ evening ’ only (see Apte), 
the word svasara too, seems frequently to be used in the 
sense of ‘ evening.’ This seems to be the case in the 
verses which refer to the cows oozing milk for their 
calves or lowing to them. And likewise there seems to 
be no doubt that svasara means ‘ evening ’ in verses 2, 19, 

2 and 2, 34, 5, where it is mentioned in connection with 
birds (vayah ; hathsdh) ; for it is well-known that birds 
return to their nests in the evening and this fact is 
referred to in many passages in the later classical 
literature also. Compare for instance : 

akulas cala-patatri-kulanam 
aravair diluditausasa-rdgah \ 
dyayav aharidasva-vipandus 
tulyatdm dina-mukhena dindntah II 

Subha§itaratnabhan<Jagara (1911, p. 308, v. 27) 

12 
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paripatati payonidhau patahgah 
sarasiruhdm udare^u matta-bhrngah j 
upavana-taru-kotare vi/iangas 
taruni-jamsu sanaissanair anangah j| 

Ibid. (v. 45) 

dvdsotsuka-pak^inah kalarutam krdmanti vrk^dlaydn 

dhatte cdrunatdm gato ravir asdv astdcalam cumbati | 

Ibid. (p. 309, V. 68) 

apai'dh\ia-sitalatare')m sanair 
anilena lolita-latdhgulaye \ 
nilaydya sdkhina ivdhvayate 
dadur dkuldh khagakuldni girah || 

M%ha (9, 4) 

vihdya dharanitalam unmucya kamalini-vandni sakunaya 
iva divasdvasdne iapovana-taru-sikkaresu parvatdgresu 
ca ravi-kirandh sthitim akurvata j 

Kadambari (B.S.S. ed., p. 47) 

lokdntaram upagatavaly anurdgasese jdte tejasdm ad/iise 
. . . avataratas tridasavirndna-kinkini-kvanita iva sruya- 
mdne sdkhi-sikhara-kuld) a-liyamdna-sakuni-kula-kujite | 

Harsacarita (p. 170) 

hibhetardldpa-samvaratta-pareva visldritdnibaddha- 
koldhaldni sakuni-kuldni taru-kuldya-ko\are§v asu?u 
(so !) upavana-rdjih , . • . kramena cdtikrdnte 
prado^a-samaye .... 

Tilakamanjari (p. 160) 

I have no doubt that it is this home-coming of the 
birds in the evening that is referred to by the above- 
mentioned RV verses (2, 19, 2 ; and 2, 34, 5). And 
similarly, it is my belief that the word svdsara denotes 
‘evening’ in verses 1, 3, 8; 2, 2, 2; etc., where it is 
mentioned in connection with cows. It is true that (in 
the language of the poets) the cows return home with 
milk-oozing udders and low to their calves not only in the 
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evening, but in the other two svdsara times also, namely, 
in the morning and forenoon. But the paucity of references 
in the later classical literature to the home-coming of the 
cows in these two svasara times, combined with the many 
references to their home-coming in the evening, makes 
me think that the RV poets too had this home-coming of 
the cows at evening in their mind when they used the word 
sv&sara in connection with cows in 1, 3, 8 ; 2, 2, 2 ; etc.’ 

I shall now show that the above-mentioned meaning, 
namely, sandhyd time or evening, fits into the context 
and yields good sense in all the passages where the word 
svasara occurs. I begin with 

1, 3, 8 : vtsve devaso apturah sutam a gavta iurnayah | 
usra iva svasardni || 

“ O ye All-Gods, come ye here, conquering the 
waters (in respect of rapid motion), quick, to the Soma 
juice, as cows in the evening.” svasardni— svasaresu. 
The comparison usra iva svasardni means yathd usrdh 
svasaresu vatsdn prati satvaram ^acchanti tathd. This 
idea of swiftness is expressed, besides, by the epithets 
turnayah and apiurah. The savana time that is proper 
to the Visvedevas is the third or evening savana-. 
compare Ch. Up. 2, 24, 1 : dditydnam ca visve^dm ca 
devdndm trtiyasavanam ; and though this verse is, in the 
ritual, (As. Sr. Sutra, 5, 10, 5) prescribed for recitation 
in connection with the Vaisvadevagraha of the prdtas- 
savana, it is not improbable that it was originally recited 
in connection with the evening savana and that the word 
svasardni is to be construed with the verb dganta also. 

1, 34, 7 : Irxr no asvind yajatd divi-dive 

pari tridhatu p-rthivim asdyatam [ 
tisro ndsaiyd rat/iyd pardvata 
dtm&va vatah svasardni gacchatam || 

have, therefore, in what follows, translated svdsara as 
‘ evening ' in these verses. It is, however, open to those who do 
not share my above-expressed belief to translate the word as 
'sandhyd time.’ 
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“Thrice every day, O ye worshipful Asvins, do ye 
come to the threefold earth, to us. O ye Asvins that 
ride on chariots, ye go pass) through the three 

distant places at the sandhya times (as swiftly) as the 
swift-moving wind.’’ With regard to the last pada, 
compare 1, 79, 1 : vata iva dhrajlman\ 1, 163, 11 : tava 
ciitamvata iva dhrdjintan\ 10, 95, 2: dumpaud vata 
ivdham asmi ; 4, 38, 3 : rafJiaturam vatam iva dhrajftntam ; 
7, 33, 8: vdtasyeva prajdvo ndnyeua\ 10, 78, 3: vatdso 
nd ye dhutiayo jig;atudvah, etc., all which contain 
comparisons referring to the swiftness of the wind. 

2, 2, 2 : abhi tvd ndktir asdso vavdsire 

' vatsdm nd svdsarcsn dhcndvah I 
divd ived aratir manusd yuy;d 
k^dpo bhdsi puruvdm samydtah 1| 

“ For thee, O Agni, did they low, in the nights and 
in the mornings, as milch-cows do for their calf in the 
sandhya times. Being bright, thou shinest, as in day so 
in the nights, .successively, throughout man’s life, O thou 
that hast many desirable things.’’ 

It is the opinion of Oldenberg i^RV. Nofen, I. 189) 
that the words ndktih and usdsah are in the nominativ'e 
case and should be regarded as the subject of the verb 
zm'dsire, the verse being translated as : ‘ dir haben 

Nachte und Morgenrbten zugebriillt.’ This is the opinion 
of Bloomfield also {RV. Repetitions I, p. 162) who refers to 
9, 94, 2 (in which I find nothing bearing on this point) 
in this connection ; and Sayana too has given this as an 
alternative explanation. 

There is however no verse elsewhere in the RV in 
which the Nights and Dawns are represemed as crying 
after Agni. I prefer therefore to regard ndktih and 
usdsah as being in the accusative case and used here in 
adverbial sense. This is the view of Sayana also in his 
first explanation and of Geldner. As subject of the verb 
vavdiire we have to understand either the priests or the 
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prayers; compare 10, 64, 15; ^rava ydfra mad/ntsud 
ucydte brhad dvivasanta mafibhir mamsiyah and 1, 62, 3 : 
sdm usriyabhir vdvasania iidrah where the priests are 
said to have lowed for the gods and for Indra; and also 
8, 44, 25 : dgnc d/tridvrafaya te samtidyayeva sindhavah j 
giro vasrdsa irate and 7, 5, 5 : h>am agne harito vavnsma 
girah sacaiite d/maayo ghrtdcih where the prayers 
(girah) are said to low after Agni and run to him. 
Compare also 9, 63, 21 : ma/i viprah sdm asvaran where 
the priests are said to cry after Soma with prayers. 

2, 19, 2 : asyd rnandano mddhvo vdjraha'^td 
'him ittdro aryovftam vi vrkaf | 
prd ydd vdyo iid svdsarayy dec ha 
prdyamsi ca nadtnam cdkramaiita || 

“ Exhilarated with this sweet juice, Indra, who 
carries the Vajra in his hand, cut off the dragon who 
had confined the waters, so that, like birds in the evening, 
the pleasing (/>., refreshing) waters of the rivers, too, 
moved swiftly towards (the sea).” 

The reference here is to Indra’s well-known exploit 
of the liberation of the Waters and Cows after slaying the 
dragon ; and I therefore agree with Sayana in his 
opinion that the word samudram is to be supplied after 
dccha in the second half-verse. Compare the next verse : 
indro drno apam prairayad ahih dccha samudrdm ; see 
also Geldner, Ved. Studien, 3, 115, who, in his RV. 
Uebersetzungy however, construes dccha with the word 
svdsarani and translates : ‘ die Labsale der Fliisse 

forteilten wie Vogel zu den Futterplatzen.’® 

It is hard to explain why the word ca has been used 
in pada 4. Its use implies that something else, besides 
the prdyamsi, moved swiftly ; and what this something 

® He has similarly construed dccha with svdsarani in Ved. 
Studien, .3, 52 also where he has translated ; ‘ wne Vogel zur 

Moi^natzung, (die Fluten) und der Wonnetrank der Fliisse 
davoneilten,’ 
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else is, it is difficult to determine ; see Oldenberg, RF. 
Noten, I, 203. Perhaps it is the anidthsi, torrents, 
referred to by the word armvrtam in pada b (compare 
also the words drno apam in the next verse). This is the 
view of Geldner in Ved. Siudien, 3, 52, though in this 
case, it is difficult to make a distinction between the 
arndmsi and praydthd. Or perhaps, it is the cows that 
Indra sets free with the waters or rivers (compare 1, 32, 
1 2 : djayo gd djayah sura somam dvdsrjah sdrlave sapid 
siitdhuu and 2,23,18: tdva sriye vy hjihita pdrvato 
gdvam gotrdm uddsrjo ydd ahgtrah | indrena yuja 
tdmasd pdrivrtam bfhaspate ntr apam aiibjo arnavdm) and 
that are likewise mentioned in the next verse : indro drno 
apam prairayad ahihacchd samudrdm \ djanayat suryam 
viddd gd aktundhnam vayiindni sad/iat. Compare also 
1, 61, 10: indrah | gd nd vrdnd avdnir amuncat ‘Indra 
set free, like the cows, the rivers that were confined.’ 

Here too, svdsarani—svdsaresu. The point of 
comparison in the simile vdyo nd svdsarani ‘ like birds in 
the evening,’ is swiftness which, though not mentioned, 
is to be understood here; compare in this respect the 
verse 1, 3, 8 (explained above) where too the sdmdnya- 
dharma is not mentioned. 

I have cited above many passages from classical 
Sanskrit writers which describe the return of birds to 
their nests in the evening. One only of these, namely, 
dvdsotsukapakfinah kalarutam krdmanh vrk^dlaydn . . . 
mentions that the birds are ‘eager,’ i,e., hurrying, 
to return to their nests : the other passages make no 
mention of this feature. To compensate for this, there 
are many RV verses that make no mention of evening- 
time. but refer, expressly or implicity, to the swift 
movement of the birds when returning to their nests. 
Compare, for instance, 6, 3, 5 : citrddhrajatir araltr yd 
aktdr vdr nd dru^ddvd raghupdtmajamhdh ‘ of wonderful 
speed, shining at night, with swift-flying wings like a bird 
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that is going to sit on a tree (/>., that is going to its 
nest ; compare particularly the words dvdsa and vrk^dlaya 
in the passage dvdsotsukapak^itmh kalarutam . . • cited 
above)’; 1, 25, 4 : pard hi me vimanyavah patanti 
vdsya-i§taye | vdyo nd vasattr upa, ‘like birds to their 
nests, my prayers fly swifty, seeking good fortune ’ ; 
1, 30, 4: aydm u te sdm atasi kapold iva garbhadhim 
‘ this (Soma juice) is for thee ; thou fliest to it as swiftly 
as a dove does to its nest’; 1, 33, 2: uped ahdm 
dhanaddm dpratitam justdm nd syeno vasatim patdmi 
‘ 1 fly swiftly to him, the giver of riches, the irresistible, as 
the falcon flies to its own dwelling-place ’ ; 1, 183, 1 : tdm 
yunjdthdm mdnaso yd jdviydn trivandhurd vrsand yds 
tricakrdh | yenopaydthdh sukflo durondth tridhatund 
patatho vir nd pdenaih ‘ yoke, ye two bulls, that (chariot) ^ 
which is swifter than thought, has three seats, three 
wheels and three parts, and on which ye come, ye fly 
swiftly, to the dwelling of the pious person like a bird 
that flies with its wings to its dwelling-place ’ ; 10, 115, 3: 
(dm VO vim nd dru^ddam .... mdhivratam nd sardjan- 
tam ddhvanah ‘ him {sc. Agni), who moves (as swiftly) as 
a bird that is going to sit on a tree {i.e., that is going to 
its nest) .... raising dust over paths like a mighty 
person.’ * Compare also 9, 72, 5 : aprdh krdtUn sdm ajair 
adhvare mattr vcr nd dru^dc camvbr dsadad dhdrih ; 
9, 61, 21 : sdmmislo aru?d bhava supasthabhir nd 
dhenubhih \ stdanc chyend nd ydnim d\ 9, 62, 4: dsdvy 
amsur mdddydpsu ddk^o yrirt^thah \ syend nd ydnim 
asadat ; 9, 71, 6 : syend nd ydnim sddanam dhiya krtdm 
hiranydyam dsddath devd esati | e rhianli barhi^i priydm 
gird 'svo nd devaii dpy eti yajniyah ; 9, 82, 1 : dsavi sdmo 

® sardjantam, I conceive, is the participle of a denominative 
verb formed from saraja {sa \-raia which is another form of rajas . 
see PW, S.V., raja and saraja) and meaning ‘ to make dusty ; to 
raise dust.’ Regarding the simile mdhivraiaiH nd sardjantam 
ddhvanah, cf. 10, 40, 3 : kdsya dhvasra bhavaihali kdsya vd nara 
rajajmlriva sdvanava gacchathafy. 
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aruso vf?a hari rajeva dasmo abhi ga acikradat | punano 
varam pary ety avy&yam syeno na yonim ghrtavantam 
asddam ; 9, 86, 35: i§am urjam pavamandbky ar§asi 
syeno na vdmsu kaldsesu sidasi\ 10, 43, 4: vayo nd 
vrk?dm supaldsdm asadan somdsa indram mandinas 
camu^ddah where the idea of swiftness is implied by the 
comparison with the bird or falcon ‘ sitting,’ i.e., going 
to sit, in its nest.‘° 

The comparison vdyo nd svdsariini therefore in the 
above half-verse {prd ydd vdyo fid svdsardny dcc/id 
prdydfhsi ca nadtndm cdkramanta) means ‘ as swiftly as 
birds (fly to their dwelling-places) in the evening,’ The 
idea of swiftness is referred to clearly in other passages 
also that describe the running forth of the Waters or 
rivers after their liberation by Indra: compare 3, 32, 6 : 
tvdm apd ydd dha vrtrdm jaghanvaii d/ydn iva prasrjah 
sdriavdjaii', 1, 32, 2 : dhann dhith pdrvate hsriydndm . . 
vdh'd iva dhendvah, sydndanidnd dnjah samudrdm dva 
jagmur apah ; 1 , 1 30, 5 ; ivdm vrlhd nadyd indra 
sdrtaveccha samudrdm asr/o rdffidii iva vdjayato rdthdii 
iva\ 2, 15, 3: vdjrena khany atrnan imdindm | vrthd 
'srjat pathibliir dirghaydlhaih', 4, 17, 3 : vdd/iid vrtrdm 
vdjrena mandasdndh sdrann apo jdvasd hatdvrsnih ; 
10, 111,9-10: srjdh stnd/iuiir dhind jagrasdnaii ad id 
etdh prd vivijre javena | mumuk^amdnd utd ya mumucre 
'dhed etd nd ramante nitiktdh || sad/iricih sind/ium usatir 
ivdyan. 

2, 34, 5 : indhanvabhir dheinibhi rapsddudliabliir 
adhvasmdbhih pathibhir bhrdjadrslayah i 

This idea of swiftness is expressed clearly in other verses 
and similes ; cf., for instance, 9, 62, 8 : so ar^endraya pit dye tiro 
romany avydyd I sldan yotid vdne^v d ; 9, 62, 16 : pdvamdiiah siito 
nibhih somo vdjam ivdsarat j catmi^H idkmandsddam ; 9, 62, 19 : 
aviSdn kaldtaih' sutS viiva dr^ann abhi Sriyafp I iuro nd ffdfu 
tiffhati ; 9, 64, 20 : d ydd yoniAt hiranydyatn didr yidsya sidati 
9, 87, 1 : prd id draw pdri kdiaAt ni flda nibhilp punand abhi 
vdjam arfa. 
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d hamsdso nd svasardni ^antana 
mddhor mdcidya marutah samanyavah II 

“ With the flaming (?) cows whose udders are full, 
come, O ye Maruts that are of the same mind, and that 
have bright spears, by dustless roads for the delight of 
the sweet (drink), (as swiftly) as swans in the evening.” 

The exact meaning of lud/iaitvabhih, which occurs 
in this one passage only, is not known. The sense of 
pada a too, is somewhat obscure. 

svasardni in this verse too is equivalent to svasare^u. 
The comparison hamsdso nd svasardni refers, not to the 
genus bird, like 6, 3, 5 ; 1, 25, 4 ; 1, 183, 1 ; etc., cited 
above, but to a particular species of birds ; it resembles 
in this respect the verses 1, 30, 4 : aydm u fe sdm atasi 
kapofd iva garhiiadinm and 1, 33, 2: jmtdm nd syeno 
vasatim paidmi (also cited above) which likewise refer to 
particular species of birds. The samanyadharma, how- 
ever, is the same, to wit, swiftness, in all these verses. 

2, 34, 8 : ydd yuh/dte niaruto ruknidvak^aso 

'svdn rdthesu hhd^a a sudanavah | 
dhenur nd stsve svdsare^u pinvate 
jdnaya rdldhavi^c mahtm i§am II 

“ When the liberal Maruts, with ornaments on their 
breasts, yoke their horses in the chariots for the purpose 
of blessing, they ooze copious refreshments for him who 
has offered oblations as the milch-cow (does) to her calf 
in the evenings.” 

3, 60, 6 : indra rbhunidn vajavdn matsvehd no 

^smm sdvane sdcyd puru^tuta i 

imdni iubhyath svdsarani yemire 

vratd devdnam mdnu^as ca dhdrmabhih || 

“ Indra, delight thou now here ardently with the 
Rbhus and Vaja in this our oblation of the Soma juice, 
O thou that art much praised. These savana times are 
set apart for thee according to the ordinance of the gods 

13 
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and the customs of man.” Note the juxtaposition of the 
sentences, asmin sdvaue matsva and imdni tubhyam 
svdsarani yemire which too points to the conclusion that 
svdsara denotes the time of savana. 

3, 61; 4 : dva syumeva cinvati maghony 
usd ydii svdsarasya pdtni | 
svar jdnanti sublidy^d suddthsa 
dnlad divdh papratha a prthivyah II 

“ Gathering rays, as it were, comes the liberal 
Dawn, the ruler of sandhyd. Bringing out the sun, she 
who is beautiful and has great might, has spread to the 
end of heaven and of earth.” 

The meaning of the expression dva syumeva cinvati 
is obscure. The epithet svdsarasya pdtni is appropriate 
to Usas, because she is the deity that presides over the 
sandhyd time. 

5, 62, 2 ; tdt su vdm mitrdvarund mahitvdm 
irmd tasthusir dhabhir duduhre I 
vtsvdh pinvathah svdsarasya dhend 
dnu vdm ekah pavtr a vavarta |1 

“ This, O Mitra and Varuna, is your greatness, 
(namely), that those who are here were milked day by 
day. You make all the prayers ooze {i.e., yield favour- 
able results) at sandhyd time ; the felly alone revolved 
after you.” 

'I he signification of irmd in pada b is obscure. 
Regarding pada c compare 5,71,12; visvasya hi pracetasd 
vdruna mitra rdjathah | isand pipyatam dhiyah ; 9, 19, 2 : 
yuvdm hi sthdh svarpati indras ca soma ^opati 1 isdnd 
pipyatam dhiyah ; 1 0, 64, 1 2 : tdm {dhiyam) pipayata 
pdyaseva dhenum. 

6, 68, 10: indrdvarund sutapdv imdm sutdth 

sdmam pibatam mddyath dhrtavratd \ 
yuvd rdtho adhvardm devdvitaye 
prdti svdsaram d,pa ydti pitdye || 
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“ O Indra and Varuna who uphold the ordinances, 
drink, ye Soma-drinkers, this exhilarating Soma-juice 
that has been pressed. Your chariot comes towards 
evening to the sacrifice for the meal of the gods, that 
you may drink.” This verse is one of those that are 
prescribed to be recited in the course of the third or 
evening savatta (see As. Sr. Sutra, 5, 5, 19); and hence 
it is likely that svdsara is used here in the sense of 
‘ evening.’ 

8, 88, 1 : tdm vo dasmdm rtisdham 

vdsor matidandm dudhasah | 
abhi vatsdm iid svdsarcsu dhendva 
indram girbhir navamahc || 

“ We cry with our hymns for mighty India, the 
conqueror in battles, who takes delight in the bright food 
(/.c., the Soma juice), as milch-cows do for their calves 
in the evenings.” 

8, 99, 1 : tvam ida hyd udro 'pipyan vajrin bhurnayah \ 

sd indra stdmavdhasdm 

Hid srud/iy upa svdsarani a g^ahi 1 1 

“The zealous men (/>., the priests), O Vajra-bearer, 
have made thee drink now and yesterday. Hear now, 
O Indra. the (priests) who bring forward (thy) praises ; 
come towards the evening.” 

9, 94, 2 : dvitd vyurnvdnn amftasya dhama 

svarvide b/iuvandni praihanta 1 
dhiyah pinvandh svdsare nd gdva 
rldydntir abhi vdvasra indum II 

“ Opening again widely the abode of immortality, 
they spread the worlds for the finding of the sun. Oozing 
milk like cows in the evenings, the holy hymns lowed 
for Soma.” 

AV. 7, 23, 2 : bradhndh samteir usdsah sdm airayan | 
arepdsah sdeetasah 
svdsare manyumdttamds citd gdh || 
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The import of this verse is obscure. I translate, 
following Whitney : “ The bright one, sending out in 
sandhya time the beautiful dawns, faultless, like-minded, 
most furious, in the gathering of the cow.” 

^ata. Br. 4, 3, 5, 20 : ddityebhyah, .... maha svasarasya 

patibhyah \ 

“ P'or the Adityas who are the lords (z>., presiding 
deities) of the advanced (/>., the latest or third) sandhya 
time.” maha svasarasya means the ‘ advanced svasara ’ 
or ‘ third svasara ’ ; compare the similar use of maha- 
in mahdratra. With regard to the third savana, compare 
Ch. Up. 2, 34, 1 ; dditydndm ca visvesdm ca devauam 
trliyasavanam (cited above), according to which this 
savana belongs to the Adityas and Visvedevas ; compare 
also Sata. Br. 4, 3, 5, 1 : dditydudm trtiya-savauam. 
The Adityas are therefore here represented as presiding 
over the third savana, that is, over the third svasara. 


§ 6 

arati 

The word arati which I have above (p. 92) interpreted 
as ‘ bright ’ occurs in about thirty RV verses and has 
been differently explained by exegetists. Sayana has 
explained it variously as svdmin or tsvara (1, 59, 2 ; 
1, 128, 6; 1, 128, 8; 2, 4, 2 ; 2, 2, 3 ; 6, 15, 4; 
7, 10, 3 ; etc.); vydpla, vistrta (2, 2, 2; 2, 2, 3); prdpa- 
yitr {\, 58, 7); gantr or abhigantr (6, 3, 5 ; 6, 7, 1 ; 
etc.) and apriti or aramana (3, 17, 4 ; 4, 38, 4). Uvata 
and Mahidhara have interpreted the word as alamati, 
parydptamati in VS. 7, 24 and 15, 32 ; and the latter 
has besides suggested the meanings purakam, ratir 
uparatis tadrahitam and ratir uparamas tadrahitam, 
sadodyamayutam ity arihah for the word aratim. Sinrlf- 
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larly, Bhattabhaskara too has paraphrased arati by 
uparatirahita in his commentary on Tait. Br. 2, 5, 4, 4, 
as does also Sayana in ibid., 2, 8, 2, 4. 

Roth (in PW) has interpreted the word as Dieuer, 
Gehiilfe, Verwalter, Ordner, administer while Grassmann, 
differing from him, has said that the word means ‘ der 
das Opfer zurichtet, zu Stande bringt.’ Oldenberg, in 
SBE, 45, has explained the word as ‘ steward.’ Bergaigne 
(Quarante Hymns, V) translates it as ‘ ministre ’ and 
Ludwig and Griffiths as ‘messenger.’ Geldner, in his 
Glossnr gives the meaning ‘Herr’ (which Hillebrandt 
also approves of; Licder des RV , p. 22), but in his 
Uebersetzuny^, has translated the word as ‘ Lenker,’ and 
‘ Rosselenker.’ He has also added the following expla- 
natory note (p. 68): “ Agni ist der arati der Gotter 

(2, 4, 2), von Himmel und Erde (1, 59, 2 ; 2, 2, 3 ; 6, 49, 

2 ; 10,3, 7), des himmels (2, 2, 2; 10, 3, 2), der Erde 
(6, 7, 1). In Verbindiing mitden Vasu’sauch 10,3, 2; arati 
urspriinglich wohl der Rosse- und Wagenlenker (der 
’hyppelata ) and dann der Lenker uberhaupt. Fiir die 
Bedeutung ‘ Rosselenker ’ spricht bes. 4, 38, 4 ; 8, 19, 1 
{devaso devdm aratim dad/ianvire) und 2, 4, 2 {aratir 
jirasvah). Als Bezeichnung des Agni verbindet sich ar. 
gern mit rt'w/a und havyavah (3, 17,4; 6, 15, 4; 7, 10, 

3 ; 8, 19, 21 ; 10, 46, 4).” 

None of these interpretations fits into the context in, 
for instance, 6, 3, 5 : citradhrajatir aratir yd aktdr vir 
nd drusddva rayyhupdtmajamhdh ; and hence it is my 
belief that none of them is correct. 

The terms isvara (Herr), vydpta, ganti , gopdh, etc., 
refer to characteristics that are common to almost all RV 
deities and can be used as epithets of all such deities, while 
in fact, the word arati is used of Agni only. This in 
itself is enough to raise doubts in my mind as to whether 
arati means isvara, (Herr), vydpta, or ^antr, etc. On the 
Other hand, I believe that the correct signification of the 
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word arati is, in all probability, one that has specific 
reference to Agni, that in fact, aratx means ‘ he who 
shines; the bright one; Sukra\ pavaka.' I give here 
below the reasons for such belief. 

I. The verse 10, 45, 7 : usik pa^vako aradh sumedha 
m&rtesv agntr amfto ni d/iayi is in most respects parallel 
to the verse 1 , 60, 4 ; usi/c pavako vdsur mdnusdndth 
varenyo hota d/iayi viksu ; and it seems therefore (since 
araiih cannot mean vdrenyah ’ and sumedhah cannot 
mean vdsuh) that aratih is equivalent to vdsuh or bright. 

II. Again, five out of the thirty passages in which the 
'fioxA. arati occurs, namely 1, 59, 2 {arati rddasyoh)', 
2, 2, 3 {divds prthivydr aratim ny erirc) ; 6, 49, 2 
{ddrptakratum aratim yuvatyoh) ; 7, 5, 1 {divd aratdye 
prthivydh) ; and 10, 3, 7 {divds-prthivydr aratir yuvatyoh) 
say that Agni is the arati of Heaven and Earth. 
Now what exactly is the relation between Agni on 
the one hand, and Heaven and Earth on the other, that 
is referred to by the word arati in these passages.? An 
examination of the RV hymns addressed to Agni 
discloses that the following relations are mentioned 
therein: 

1. Agni is the generator of Heaven and Earth 
(1, 96, 4 : visdih gopa janita rddasyoh). 

2. He is the son of Heaven and Earth (3, 3, 2 : 
sd matrdr abhavat putrd tdyah ; cf. also 10, 1,7 ; 
10, 140, 2). 

3. He ‘ glorified ’ his parents. Heaven and Earth, 
when he was born (3, 3, 11 : ub/id pitdrd 
mahdyann ajdyatd^nir dyavdprthhn). 

4. He ‘ renovated ’ his parents {mdtard), i.e.. 
Heaven and Earth, again and again (3, 5, 7 : 
Punah-punar matdra ndvyasi kah). 

’ This becomes clear from the context of the other verses 
where the woixl aratf occurs, and where the meaning vdretfyah does 
not give good sense. 
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5. He ‘saw’ Heaven and Earth (3, 26, \ Mid 

dyavaprthivi pary apasyat). 

6. He follows, is like to, Heaven and Earth 
in point of prksa or strength (2, 1, 15: prkso 
ydd dlya niahina vt te bhuvad dnu dyavaprthivi 
rddasi ubhe). 

7. He supported Heaven and Earth (6, 8, 3 : 
vy dstabhnad I'odasi mitro ddbhutah.) 

8. He is prayed to make Heaven and Earth well- 
inclined (2, 2, 7 : prdci dyavaprthivi brdhmand 
krdhi). 

9. He moves in Heaven and Earth as duta 3, 3, 2,) ; 
ant dr dutd rddasi dasmd iyate\ cp. also 4, 7, 8 ; 
7, 2. 3). 

10. He enters into Heaven and Earth (10,80,2: 
a^nir main rddasi a vivesa\ see also 3, 3, 4 ; 
3, 7, 4 ; 3, 61, 7) or moves in them (10, 80, 1 : 
agni rddasi vt carat smaman/'d/i), adorning 
them. 

11. He extends Heaven and Earth with his light 
(6, 1, 11 : a yds tatdntha rddasi vt bhdsd\ see 
also 10, 1, 7; 5, 1, 7 ; 6, 4, 6 ; 7, 5, 4 ; 
10, 88, 3). 

12. He brings Heaven and Earth to the sacrifice 

and offers oblations to them (6, 16, 24 : vdso 
yaksihd rddasi and 3, 7, 9: mahd devan 

rddasi ehd vah?i ; see also 6, 12, 1 ; 6, 11,4; 
6, 15, 15; 3, 15, 5; 10, 11, 9); he offers 
oblations to them as hotr (3, 17, 2 : ydtha 
'yajo hotrdm agtte prthivya ydtha divd jdtavedas 
cikitvan ! evdnena havt^d yak^i devan) or invokes 
them as hotr (7, 7, 3 : hdtd | a nidtdrd visvdvdre 
huvdndh). 

13. He fills Heaven and Earth with light (6, 48, 6 ; 
a ydh paprau bhdnund rddasi ubhd ; see also 
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1, 69, 1 ; 1, 73, 8; 3, 2, 7 ; 3, 3, 10; 3, 6, 2 ; 
7, 13, 2 ; 10, 140, 2). 

14. He surpasses Heaven and Earth in greatness 
(3, 6, 2 ; rodasi . . utd prd rikt/id ddha nu 
prayajyo). 

15. He rolls up Heaven and Earth like two skins 
(6, 8, 3 : vt cdnnanlva dhisdne avartayat). 

16. He roars at Heaven and Earth (10, 8, \ ■. a 
rodasi vrsabhd roraviti), 

17. He gladdens Heaven and Earth with his 
friendship (10, 88, 2 ; tdsya devah prthivl dyaur 
utdpo 'ranayann osadhih sakhye asya). 

18. He is known to Heaven and Earth (10, 88, 8: 
tdm dyaur veda tdm prlhivt /dm apah). 

19. He sits in the lap of Heaven and Earth (7, 6, 6 : 
mismnard vdram a rddasyor dy;inh sasada 
pitrdr updstham). 

20. He is the ruler of Heaven and Earth (7, 6, 2 ; 
hinvdnti sdm rajydm rddasyoh). 

21. He shines upon or illumines Heaven and Earth 
(3, 15, 3 : aguir dydvaprt/iivt visvajanye a b/id/i 
devi amftc dmurah ; see also 1, 143, 2 ; 3, 2, 2 ; 
1, 96, 5 ; 2, 2, 5 ; 10, 45, 4 ; 7, 12, 1 ; 6, 3, 7). 

The word ara/i, in all probability, refers to one of 
these twenty-one kinds of relations, and that being so, it 
becomes obvious that the first-mentioned twenty cannot 
be denoted by it (for none of these fits into the context 
in the other passages where the word ara/i occurs), and 
that it can refer to the twenty-first only. 

ara/t thus means ‘ one who shines or illumines, 
bright, brilliant, radiant.’ It is therefore derived from 
the same root r or ar ‘ to shine ' (and not from r or ar 
‘ to go ’ as Sayana has suggested) as the words arund 
and aru^d and is practically synonymous with these two 
words and also with pdvakd, bukrd, suci, vibbavan. 
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ruknia, etc., all which words mean ‘ bright, resplendent, 
radiant,’ and are, like the word arati, used most often as 
epithets of Agni or Surya. 

I shall now show that this meaning ‘ bright, bril- 
liant, radiant ’ suits the context in all the verses in 
which avail occurs. Of these 2, 2, 2 : abhi fva naktir 
usdso uavdsire vatsdm na svasaresu dhendvah 1 divd 
ived arativ iiianusd yifga k^dpo b/idsi puvuvdva samydtah 
has already been explained above (p. 92). 

1, 59, 2 : miirdha divd nabhir a^i^mh prthivyd 
dthdbhavad avail rddasyoh | 

Idm Ivd devaso ' janayanla devdrh 
vaisvdiiava jydlir id avydya || 

“ The head of 1 leaven and the navel of Earth, Agni 
became the illunjinator of (/.c’., sh(jne upon) Heaven and 
Earth. 1 he gods have engendered thee, the god, as light 
for the Arya, O Vaisvanara.” 

Regarding the expression avail vddasyoh, compare 
1, 143, 2 : pvd dyavd socih prl/iivi arocayat \ 10, 45, 4 : 
d rddasi b/iduiuid b/idly anldih\ 1, 96, 5 : dyavd ksamd 
rukmd anldv vi b/idli and other similar verses in which 
Agni is said to have illuminated Heaven and Earth with 
his light. 

2, 2, 3 : I dm devd bud hue rd/asah suddmsasam 
divdsprthivydr avalim ny evive | 
vdlham iva vedyam sukvdsoci^am 
a^nim mil v dm ud ksilisu pvasdmsyam j| 

“ The gods set up at the bottom of space (i.e., on 
the earth) him, Agni, with bright light, who illuminates 
(i.e., shines upon) Heaven and Earth, who wins (the 
prize) like a chariot, who is, like a friend, worthy of 
being praised.” 

6, 7, 1 : murdhdiiam divd avalim pythivyd 
vaisvdnavdm rid a jdldm agnim | 
kavim samvdjam dlithim jandndm 
dsdnn d palvam jaiiayanta devdly II 


14 
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“ The gods have engendered Agni Vaisvanara, lx>rn 
in rta, the head of Heaven, the illuminator of Earth, 
wise, sovereign, the guest of men, the drinking-vessel (of 
the gods).’’ 

Regarding the expression asaii pairam in d, compare 
the nivid (T.B. 3, 5, 3, 1) aspatram juhur dcvaudm\ 
camai.6 devapatiah addressed to Agni. 

6, 49, 2 : viso-visa tdyam ad/ivaresv 

ddrptakratum ara/tm yuvatyoh \ 
divdh stsum sd/iasah sunum a^nim 
yajndsya ketum aru§dm ydjadhyai || 

“ Offer worship to Agni, who is worthy of adora- 
tion by all peoples in sacrifices, who is not proud of his 
insight, who is the illuminator of the two youthful women 
(i.e., of Heaven and Earth), the child of Heaven, the son 
of strength, the beacon of the sacrifice, bright.” 

7, 5, 1 : pydy^ndyc tavdse d/iaradkvam 

};tram divo araldye prthivyah 1 
yd visvesdm amftd)idm updsthe 
vaisvdiiaro vdvrd/ie jaurvddbfnh || 

“ Proffer the hymn to the strong Agni, illuminator 
of Heaven and Eiarth, who, (as) Vaisvanara, was magnified 
in the lap of all the immortals by the watchful (priests).” 

10, 3, 7 : sd d vaksi md/ii na d ca satsi 

divdsprtkivydr aradr yuvatyoh | 
a/’/nh su/iikah sulukeblnr dsvai 
rdbhasvadbhl rdbhasvdn ekd gamydh |l 

“ The illuminator of the two youthful v/omen, 
(namely) Heaven and Earth, thou carriest much to us 
and sittest (on our barhi.s). May the swift impetuous 
Agni come here with swift impetuous horses.” 

1 , 58, 7 : hdidram saptd juhvb ydji^tham 
ydm vaghdto vrndte adhvardsu \ 
agnxm vxsve^dm aratxm vdsuudth 
saparydmi prdyasd yami rdtnam || 
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“ I worship with good cheer, and pray lor wealth 
(to), Agni brilliant amongst the Vasus, the hotr who 
sacrifices best with seven ladles (or. tongues), whom the 
priests choose in the rites (as hotr).” 

The construction of juhvb in pada a is not clear. 
Oldenberg {SHE. 46, p. 46) regards sapid ptlivah as 
nominative plural and as the subject of vntdfe in pada b, 
and translates ‘ whom the seven ladles (of the priests), 
the worshippers choose as the hotr’ ; see also his RV. 
Noten (1, p. 58). So does Geldner also in his RV. 
Ueber. On the other hand, Pischel, in Vcd. Stud. 2, 113, 
has compared with padas ab here 10, 6, 4 : mandro hoid 
sd juhva ydjisihah and says, ‘ Der Accusativ sapid ju/ivdh 
hangt ab von ydjistltam (Gaedicke, Accusativ im Veda 
p. 185)’, with which opinion I am inclined to agree. 
Compare also in this connection 4, 7, 5 : tdm im hotdram 
dnusd/c cikitvamsam m sedire \ ranvdm pavakdsocisam 
ydjistjiam sapid d/idmab/iih whose padas cd convey the 
same meaning as the expressions araiim vdsfaidui and 
juhvb ydjistham in padas ac above. 

10, 3, 2 : hr snath ydd hum ab/n vdrpasd bhuj 
jandyaii ydsdm brhaidh piiur jam \ 
urdhvdm b/idnum siiryasya siabhaydn 
divo vdsubhir araiir vi b/idii || 

“ When he surpassed with his splendour the Dark 
and the White, bringing forth the woman born of the 
great father and holding firm the ray, raised high, of the 
sun, the brilliant one (sc. Agni) shines with the bright 
ones of Heaven.” The import of this verse is obscure. 
According to Sayana, the Dark one is the Night, the 
great father, the sun, and the woman born of him, IJsas. 

7, 10, 3 : dccha giro matdyo devaydntir 

agnim yanti drdvinam bkiksantdndh | 
susamdrsam suprdtikam svdhcam 
havyavdham araiim manusdnani || 
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“The hymns and thoughts, pious, go begging for 
wealth to Agni, handsome, of beautiful countenance, 
swift carrier of offerings, who shines on men.” 

1, 128, 8 : agmm ho tar am ilatc vasudhitim 
priyam c^fist/iam arat\m ny erire 
havyavahath uy erire \ 
vih’ayum insvavcdaxam 
hotdram yajatam kav'im | 
devaso rajivdm uvase vasuydvo 
girhht ranvdm vasuyavah |i 

" Agni, the hotr, the storehouse of wealth, do they 
magnify; him who is dear, preeminent and brilliant, did 
they set up ; the carrier of offerings, the hotr, worshipful, 
wise, vivifier of all and possessor of all wealth, joy- bring- 
ing, did the gods wishing for wealth, set up, for 
protection; wishing for wealth, with hymns, (did they 
set up) the joy-bringing (Agni).” 

7, 16, 1 ; eua vo ay; mm nama- 

sorjo iidpdtam a have | 

priyam ce/istham aratxm svadhvardm 

xnsvasya dutdm amflam || 

“ With this adoration (i.e., hymn) do I invoke Agni 
the son of strength, dear, pre-eminent, imn)orta), the 
messenger of all, the accomplisher of .sacrifices ” 

1, 128, 6 : visvo v'xhdyd aratxr vafnr dadhe 

haste ddhsiiie tardvir nd sisrathac 
chravasydyd iid sisrathat | 
vxsvasmd xd isitdhyate 
devatrd havydm dhisc 1 
vxh'asmd it sukrtc varam rmmty 
ayymr dvard vy rnvati II 

“ All grown out, the brilliant swift-moving one 
held wealth in his right hand, not letting it loose ; 
desirous of glory, he has not let loose. For every one 
who desires it, thou carriest the offerings to the gods. 
For every righteous one, he procures his wish, (for him) 
Agni opens wide both folds of the door.” 
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The meaning of vxhayah in pada a is not certain ; 
Geldner, whom I have followed, translates it fRV. Ueber. 
p. 162) as ‘ ausgewachsen,’ Oldenberg fSBE. 46, p. 138) 
as ‘far-reaching,’ while Sayana, following the author of 
the Ni^hantu (3. 3) has explained it as mahan. 

In pada a, vasur in vdsur dad/te seems clearly to be 
in the nominative case and in coordination with arafth : 
and Geldner has accordingly translated (l.c,) padas ab as 
‘ Ganz ausgew'achsen (wird er) der Wagenlenker, halt der 
Gott (die Giiter) in seiner rechten Hand,’ observing that, 
before dadhc the word vasu is to be supplied as shown 
by 9, 18: 4 and that this is an instance of haplology. On 
the other hand, Oldenberg (op. cit. p. 140), referring to 
the same 9, 18, 4 [a yd visvdui varyd vdsut/i hast ay or 
dad/ie) proposes to read pada a as visvd v'l/idyd a?'a/tr 
vdsu dad/ic. Now I agree with Oldenberg that the w’ord 
vdsur should not be looked upon as a nominative 
and as an epithet of Agni, but that it denotes 
‘w'ealth’; but I am oppo.scd to any emendation of the 
text. Compare in this connection 1, 110, 7: rbhur ud 
indrah sdvasd udz'tydu rldnir va/rMir vdstddtir vdsur 
dadih ; 8, 24, 3 ; sd ua stdvaua a b/iara raytm cifrdsra- 
vaslamatzi | nircke cid yd f/arivo vdsur dadih •, 8, 46, IS ; 
dadi rekiias fauve dadir vdsu dadtr vajcsu purukuta 
vdjiuanr, 8, 21, 17: iudro vd (y/ied tyau may;/tdm 
sdrasvati vd sulddidyd dadir vdsu ; and 4, 24, 1 : ka 
sustulih sdvasah suiium iudram arvacludm rdd/tasa a 
vavartat | dadir hi vird grnaie vdsuni where the 
expression vdsur dadih in the first tw'o verses seems 
plainly to be equivalent to the expression dadir vdsu in 
the third and fourth and to dadir vd<:uni in the fifth. 

I conceive that vdsur is similarly equivalent to vdsu 
fvdsuni) in pada a also above * and that vdsur dadhc— dadhe 

* I am likewise inclined to think that in 10, 5.3, 3 : sd dyur 
dgat surabhir vdsanah, the word surabhir is equivalent to surabhini ; 
compare 6, 29, 3 ; vdsd?w dikafn surabhith dyie kdm. 
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v&suni. Regarding visvah, compare 4, 1 , 1 : vtsvam 
adevnm janata pracetasam where too i^sva is used as an 
epithet of Agni. 

2, 4, 2 : ini dm vidhdnto aparh sadhdsthe 

dvita dadlmr bhfgavo viksv dyoh ! 
esd visvdny abhy dstu bhumd 
devdtidm a^nir aratir jtrasvah II 

“ Worshipping him in the abode of the waters, the 
Bhrgus have again established him among the clans of 
Ayu. May he surpass all worlds, Agni, who shines on 
the gods, who has swift horses.” With regard to devdiiam 
aratth in pada d, compare 8, 60, 15 : dd id devesu rdjasi 
addressed to Agni. 

3, 17, 4 : afyutm suditim sndfsam y;rndn/o 
iiamasydmas tvedyam jdtavcdah | 
tvam diitdm aratxm /lavyavd/iam 
devd akrnvann amrtasya ndbhim 1 1 
“ Praising Agni, handsome, of fine splendour, we 
adore, O Jatavedas, thee that deservest to be magnified. 
Thee that art brilliant, the gods have made the mes- 
senger, the carrier of offerings, the navel of immortality.” 

4, 1, 1 : tvdm hy dg'tie sddam it samaiiydvo 
devdso dex>dm aratxm ity hrird 
xti krdtva nyerire 1 
dmartyam yajata mdrtyesv d 
dcvdm ddcvam janata prdcetasam 
vxivam ddevath janata prdcetasam || 

“ O Agni, thee indeed, the brilliant God, have the 
gods with one mind set up ; they have set (thee) up with 
this aim : ‘ adore the immortal among the mortals ; 
engender the wise god who is godly, engender the 
wholly wise one who is godly.’ ” 

4, 2, 1 : yd mdrtyesv amfta rtavd 

devd devdsv arat'xr nidhdyi | 
lidtd ydji^tho ma/ind sucddfiyat 
havyaxr agnxr mdiiv^a irayddhyai 11 
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“ The brilliant god, pious, immortal, who was 
established as the best-sacrificing hotr among gods and 
mortals, may he shine greatly; may (he) Agni go (unto 
the gods) with the offerings of men.” I construe 
mar/ycsu, devesu and hota yd/ist/mh together in the relative 
clause; compare 6, 1, 13: ay;mr hold grlidpatih sd raja 
vtsvd vcda jdninia jatdvedah | devanam utd yd mdrtyanam 
ydjistjiah where Agni is said to be the best-sacrificing 
(priest) among gods and mortals, and 4, 7, 1 : aydm ilid 
prathamd d/idyi dhdtrbhir hdtd ydji§t/iah and other 
similar verses in which it is said that Agni was established 
as the ‘ best-sacrificing hotr.” It is my belief that these 
two ideas have been combined together by the poet in 
the relative clause of the above verse. 

4, 38, 4 : ydh smdruiid/idno gddhya samdtiu 
sdnutaras cdrati gdsu gdcc/ian i 
dvirrjiko viddthd tticikyat 
tiro aratim pdry apa ay oh II 

The words gddhya, sdnutarah, and fjika and the 
expression viddfha nicikyat are obscure, and it is hence 
difficult to make out the import of this verse which 
describes the running of the horse Dadhikra. I translate 
mechanically : ‘‘ Who, seizing great (booty) in battles, 
moves as the better winner (of the prize) when he goes 
towards the cows, with his good points apparent, 
understanding assemblies, surpassing the brilliant one 
(Agni .?), more than Ayu was able to obtain 

5, 2, 1 : kumardm mdta yuvatih sdmubdham 
f^uhd bibharti nd daddti pitri | 
dnikam asya nd mindj jdnasah 
purdh pasyanti nihitam aratau || 

The import of this verse, as also of several other 
verses of this hymn, is obscure ; see SBE. 46, p. 368 
and RV. Noten I, 312. I translate tentatively : 

“ The young mother carries hidden the bound son ; 
she does not give him to the father. The people see his 
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not changing countenance (?) before them, placed in the 
radiant (fire) 

6, 3, 5 : sd id dstcva prdti dhad asisydh 
chisita tdjo 'yaso nd dharam \ 
cilrddhrajatif' aratir yd aktdr 
ver nd drnsddvd raghupdtmajamhah || 

“ He [Agni] has made himself ready like a shooter 
going to shoot and sharpened his flames like the edge of 
iron, (he) of marvellous speed, who shines at night and 
who speeds swiftly like a bird going to sit on a tree 
(i.e., going to its nest).” 

6, 12, 3 : tejisthd ydsy aratir vanerat 

todd ddhvan nd vrd/iasand adyani \ 
adroy^/id nd dravila cetati tmdnn 
dmartyo 'varlrd dsadhisu || 

‘‘ The bright one, ruling over the forest, whose 
(splendour) is most brilliant, shone with increasing 
brightness like the sun in his path ; beneficent, immortal, 
unchecked by plants he shows himself preeminent like a 
swift horse 

The construction of the words tejisthd ydsydratir 
vanerat in pada a is difficult. Ludwig has suggested that 
the proper reading here is aniatir, not aratir, and 
Grassmann, that one should read tcjisthayd yah instead 
of teji§^/id yasya, a suggestion that Oldenberg thinks 
(RV. Noien) is perhaps correct. Oldenberg has besides 
observed (1. c.) that 1, 127, 4 and 1, 129, 5 point 
to the reading arani instead of aratt, and also that it is 
possible to construe the passage without emendation as 
‘ dessen (Glut) die scharfste ist, der arati,' though such 
interpretation is very artificial. He therefore proposes to 
interpret the passage as ‘ he whose arati is most sharp ’ 
without however saying what the meaning of arati is. 

Now the verses 1, 127, 4 and 1, 129, 5 referred to 
in this connection by Oldenberg are obscure and it is 
difficult to find out what these verses themselves mean. 
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And, moreover, in the verse 10, 61, 20: ddkasu mandrd 
aratirvibhdvava syatidvivartmir vane^aU the word vam^at 
‘ victorious in the forest,’ which is almost synonymous 
with the word vajierdt (‘ruling over the forest’) here, is 
clearly coordinate with aratih and vibhavd which makes 
it probable that the word vmicrat too here is coordinate 
with aratih and refers to Agni. I therefore supply here 
the word riic^ (fern. splendour) after tejisthd 

on the analogy of 10, 3, 5: iejisUiaih krilumddbhir 
vdysisihcbhir bhdnubhih and translate, ‘ whose (splendour) 
is most brilliant, the bright one, ruling over the 
forest, . . ’ 

In pada c, I regard nd dravita only as forming the 
upamana and look upon adro^/ia (=not injuring; i.e., 
favourable, beneficent) as an epithet of Agni who is the 
deity of this verse. Compare the epithet adruh that is 
applied to Agni in 6, 15, 7 : vxpram liotdram puriivctram 
advuham kavim sumnair imake jdtdvedasam\ 6, 5, 1 : 
htive vah swnim sd/iaso yiivdnam ddrofrhavdcam matibhir 
ydvistjiam 1 yd luvati drdvinani prdceta visvdvarani puru- 
vdro adkruk and other verses. 

dravita, runner, seems to donote race-horse ; com- 
pare the word atya. Regarding the expression nd dravita 
. . avartrd o^adki^u, compare 6, 3, 4 : dravir nd drdva- 
yasi ^ daru dkdk^at ‘ Consuming the wood, thou runnest 
like a courser ’ addressed to Agni. Regarding also the 
sentence nd dravita cetati tmdn, compare 10, 176, 3; 
rdtho nd yor abkivrto ^kfnivdn cetati tmdnd that is like- 
wise addressed to Agni. 

6, IS, 4: dyutandm vo dtitkim svarnaram 

agnim hotdram mduusah svadkvardm | 

® Or, if the suggestion of Olden berg (1. c. footnote) about 
reading teji^flidh be correct, one can supply the word bhdnavah, 
Sayapa, it may be noted, interprets aratih here as jvdld and 
construes it with tejisthd* 

^ dravaya^i^ dravasi here, in the same way as drdtayihidvah 
(in 9, 69, 6 : sdryasyeva raimdyo drdvayiindvab)^dravittiavab* 

IS 
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v'lpram ita dyuksavacasam suvrktibhir 
havyavaham aratith devam rnjase || 

“ I adorn with well-cut (i.e , well-fashioned) hymns 
your shining guest, the heaven-man, Agni, hotr of men, 
accomplisher of sacrifices, whose speech like that of an 
inspired seer is bright, the carrier of offerings, the bril- 
liant god Regarding the expression suvyklibhir rnjase^ 
compare Geldner in Vcd. St. 3, p. 32f. 

6, 67, 8 : ta jihvaya sadam eddm sumedka 
d ydd vdm saiyd aralir rte b/iut | 
tdd vdm mahitvdm ghrtdnndv astu 
yuvdm daHise vt cayistam dmkah || 

The import of padas ab is obscure. I translate, 
following Oldenberg {RV. Notcn I, 413) ; “ The wise one 
[sc. Agni] (brings) here the two (sc. Mitra and Vanina) 
at all times (and offers food) with his tongue, when (he), 
the powerful brilliant one, is present at the sacrifice 
offered to you two. May that be your greatness, O ye 
two whose food is ghee ; you remove distress from the of- 
ferer (of sacrifices)”. Compare with this stanza 3, 57, 5 : 
ya te jihva mddhuniati sunicdkd dgiie devesucydta uruct | 
tdyehd visvaii dvase ydjatran a sadaya paydya cd 
mdd/iiini ||. 

8, 19, 1 ; tdm ^^urdhayd svamiarnm 

devaso dcvdm araiim dadhanvire \ 
devatrd havydm dhire || 

" Praise him, the heaven-man. The gods have run to 
the brilliant god and made him carry offerings to the 
gods.” I regard dhire in pada c as being used with the 
causative sense with the signification ‘ made him carry ’. 

8, 19, 21 : lie gird mdnurhitam 

ydni devd duldm aratim nyerire | 
ydji?t/iam havyavahanam || 

“ I magnify with hymn (Agni) the benefactor of men, 
whom, brilliant, best officiating in sacrifices, the gods 
set up as messenger and carrier of offerings ”, 
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10, 3, 1 : in 6 raj aim arafih s&middho 

raudro dak say a susumaii adarsi i 
cikid zn bhati bkasa brhata 
' si kntm cti rusatim a pa j an II 
“ O king, the chief, radiant, Rudra-like, . . . for 
skill, being kindled, has been seen. The wise one shines 
with great splendour, going to the dark one and driving 
away the bright one The word susnmau in pada b 
which I have left untranslated, is obscure ; see 
Oldenberg’s RV^ Notcn II, 200 where vSeveral conjectural 
explanations are given of it. We do not know to whom 
the vocative rajan in pada a and the words ddkn] and 
rusati in pada d refer ; but it is possible that the latter 
two words refer to Night and Dawn. 

10, 3, 6 : asyd siLvndso dadrsdndpaver 

jehamdnasya svanayan niyudbhih | 
pratnebhir yd rusadb/iir devdfamo 
vi rebliadbliir arailr bhati vibhvd 1 1 
“Who, bright, brilliant, most godlike, shines with 
(his) old gleaming, singing (flames), — the powers of him 
whose felly is visible, who presses swiftly forwards, 
rushed onward with teams 

10, 45, 7 : usik pdvakd arafih snmcdha 

mdrtcsv ay^nir amfio in dhdyi | 
iyarfi dhunidni arusdm bhdribhrad 
lie c/iukrena soctsd dya/n inaksan |i 
“The immortal Agni, loving, bright, brilliant, wise, 
has been established among men. Reaching the sky with 
bright flame he raises up, carrying, the bright smoke ”. 

10, 46, 4 : mandrdm hdtaram usijo ndinobhih 

praheam yajhdth netdram adhvardiiam 1 
visdm akrnvann arafim pavakdih 
havyavdham dddhato manusesu || 

“ Him, bright and radiant, who leads sacrifices 
rightly, the ruler of sacrifices, the Usijs, with obeisances, 
made the dear hotr of the clans, establishing him as the 
carrier of sacrificial offerings among men”. 
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Asv, §S. 4, 7, 4 : samiddlw agnir vr^ana 'ratir divas 

tapto f^/iarmo duhyate vam ise mad/tu \ 
vayam hi vam purutamaso asvina 
havamahe sadhamadesu kdravdh 1 1 
“ Kindled, O ye two bulls, is Agni the illuminator 
of Heaven ; the gharma is heated ; honey is milked for 
your food. O ye Asvins, we singers, most busy, invoke 
you in these occasions of rejoicing together 

This verse occurs in AV (7, 73, 1), with the 
readings rat/ii divdh and puruddmaso in a and c, and in 
Sahkh. §S. (5, 10, 8) with the reading rayir divah in a. 
It is the opinion of Whitney {AV. Trans, p, 437) that 
the reading of Asv. §S. is ratir divah and that this, as 
also the reading of Sahkh. SS., are corruptions of the 
AV reading which is correct. 

This opinion seems to me to be untenable. The 
reading vrsandratir divah is found in AB. 1, 22, 2 also ; 
and the occurrence of the expressions divo aratih, 
rodasyor aratih and divdsprthivyor arat'ih in RV. 7, 5, 1 
and other verses explained above shows that one should 
read araiir divah in this AB passage also, and that this 
is the original reading, rathi divdh and rayir divah in 
AV and Sahkh. §S. are therefore without doubt 
corruptions of the reading araiir divdh. 

The word aratih occurs, further, in RV. 10, 61, 20 
which will be explained in the next article. 

§ 7 

ddii 

This word dan, about whose interpretation there 
has been much dispute, occurs in but seven verses of the 
RV. In six of them it is found at the end of the pada, 
preceded by the word pdiih in four (1, 149, 1 ; 153, 4 ; 
10,99,6; 105, 2), and by pati and sisuh in one each 
(1, 120, 6 ; 10, 61, 20) ; in the remaining verse (10. 115^ 
2), it occurs within the pada. 
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Sayana explains the word as Outrun damaynii in one 
verse, damayau in another and as adadanah, dadad 
abhimatam prayacchan^ data, dbanaui prayacchan and 
yastfnam dhatiadata in the others. According to him, 
therefore, there are two words having the form ddn, one 
derived from the root dam and the other from the 
root dd. ’ 

Similarly, Roth too (in the PW) believes that there 
are three words of that form: ddn in 10, 61, 20 is, 
according to him, a verbal form of the root dan, in 10, 
115, 2, a shortened form of danla, tooth, and in the other 
five verses, the genitive of dam, house. In the latter 
opinion, he is followed by Bartholomae (Ar. For. 1. 70 ff ), 
Grassmann, and Brugmann (Grundriss 1 § 108, 204, 672).* 

Pischel criticised this opinion in Ved, Si. 2, 93 ff., 
pointing out that in 1 , 120,6 and 10, 105,2 addressed 
respectively to the Asvins and Indra, the interpretation 
of </a« as ‘ of the house ’ hardly fits, since these deities 
are nowhere in the RV described as ‘ masters of the 
house f^rhapaii)' . He therefore opined that ddn denotes 
‘ richtend, bemeisternd ’ in 10, 105, 2; 99,6; and 

‘ A us rich ter (des Opfers) ’ in 10, 115, 2; 1, 153, 4; 
149, 1. In 1, 120, 6, ddn is, according to him, a verbal 
form meaning ‘ herrichtet,’ and in 10, 61, 2, too, a verbal 
form meaning ‘ ausgerichtet ’ and having as its subject 
sxsuh which is slang for ‘ penis.’ 

This opinion of Pischel was, in its turn, criticised 
by Oldenberg (/?F. Notcn II, 267) who has observed 
(1) that the expres.sion sUur ddn, in 10, 61, 20 is so 
similar to pdtir ddn that it is very questionable if it is to 
be construed in a different manner, and (2) that since 

’ Ludwig interprets the w-ord mostly as ‘ zu geben, ‘ zu 
spenden ’, etc. (see Pischel, Ved. Si. 2, 93) and thus .seems to 
follow Sayapa in deriving the word from the root dd ‘ to give ’ ; 
ddn is an infinitive in his opinion. In 1, 120, 6 however he 
explains the word as ‘ dass ihr richtet’ 

* See Pischel, Ved, Si. 2, 93. 
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MM is a common epithet of Agni and this verse is 
referring to Agni, it is not proper to give it an unusual 
signification. He has therefore interpreted pdtir dan 
as ‘ Herr des Hauses ’ m op. cif. II, 315, 336 and thus 
preferred to follow the lead of Roth and Grassmann. So 
also do Wackernagel who explains dan as ' des Hauses ’ 
{Ai. Gr. I, pp. 196, 258) and Macdonell who explains 
dan as the genitive of ddm-{Fcd. Gr. pp. 37,60 f see 
also p. 218 and n. 5 there). Similarly, Geldner too 
translates pdtir ddn and paii ddn in 1, 140, 1 ; 153, 1 ; 
120, 6 as ' Hausgebieter ’, ‘Herr dieses Hauses’ and 
‘ Hausmeister ’ in his RV. Uebcr. 

Now, the criticisms urged by Pischel against the 
interpretation proposed by Roth, and by Oldenberg^ 
against that proposed by Pischel, are, it seems to me, 
quite valid. At the same time, it also seems to be beyond 
dispute that ddn in the combination pdtir ddn and Msur 
ddn, is the genitive form of a word like dans or dams, 
as observed by Wackernagel (1. c.). This dans ox dams 
cannot, for the reasons mentioned above, signify ‘house ’ ; 
and I therefore believe that it is identical with the word 
of that form which is cognate with the words ddmsas 
ddmsana, etc , and is derived from the root dams ‘ to be 
strong ’. This is the opinion of Pischel also, except that 
he thinks that the root dams signifies ‘ zu richten 
Compare his observations in 1. c., p. 103: “ Es ergiebt 
sich also, dass ddn zu dams gehdrt, dessen Grund- 

® There are other objections, too, that can be urged against 
Pischel’s interpretation. His separation of pdtih and ddv (in his 
opinion, both are nominatives) in the combination pdtir ddn cannot 
be coiTect, For, except in the cases pointed out by Grassmann 
(r. V. pati 8, 9), the word pati by itself (i.e., when not used in 
association with genitives like vdjasya, vasunah, iubhah, tavasah 
etc.) is never used in the RV as an epithet of gods. Again, 
Pischel’s interpretations of 10, 99, 6 and 10, 115, 2 seem to be 

t 

forced and indicate that his explanation of the word dan is not 
correct. 
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bedeutung ‘richten’ ist. . . Zur gleichen Wurzel 
gehdren damsdna, damsdna, ddihsas ‘ Meisterschaft 
‘ Macht damsdnavant ‘ machtig puruddmsa, puru- 
ddmsas, suddmsas ' sehr machtig ddmsist/ia ‘ sehr 
machtig’, ddmsu ‘machtig’ im Sinne von ‘gevvaltig’, 
‘ weit ‘ hoch ’ u. dgl., ddmsujiita ‘ in gewaltiger Eile ’ 
(so auch Ved. Stud, 1,220 zu lesen ; sonst weiss ich 
auch heut keine hessere Erklarung von 1, 122, 10), 
dasmd und dasrd ‘ machtig ’, ‘ Meister ” 

Compare also his observations on pp. 104-5 in conti- 
nuation of the above. 

In other words, ddn in the combination sisur dan 
and pdtir ddn, is the genitive form of dams which, like 
iavds and sd/ias, signifies ‘ strong, powerful, great ’ and 
also ‘ strength, power, greatness.’ The epithet Hsur ddn, 
in 10, 61, 20 addressed to Agni, thus means ‘ child of 
strength ’ and is synonymous with the epithets sahasah 
sunu and sahasas putra that are applied to him in many 
verses, (see Grassmann, s. v. sa/tas ) ; and the epithet 
pdtir ddn used in 10, 99, 6 and 10, 105, 2 that are both 
addressed to India is similarly synonymous with the 
epithet savasas pati that is applied to him in many verses 
(see Grassmann, s, v. savant). 

I shall now show that this meaning suits the context 
in all the verses in which the word ddn occurs. 

1, 120, 6 : s rut dm gdyatrdm tdkavdnasyd- 
lidm cid din rircbhdsvind vdm \ 
dksi subkas pati ddn H 

“ Hear the hymn of Takavana ; I have indeed, O 
Asvins, sung your praise. O ye lords of splendour, that 
are great, turn your eyes,” 

In pada c, I supply the word adhattam after a on 
the analogy of 1, 116, 16: tdsmd (sc. rjrasvaya) ak^i 
ndsatya vicdksa a d/iattam dasrd bhi^ajdv anarvdn and 1 , 
117, 17 : dksi rjrdsve asvindv adhattam. Sayana explains 
takavdnasya in a as sk/ialad-gater andhasya ^jrdsvasya, 
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an explanation which is perhaps correct ; * compare t , 
116, 16 cited above, dan— great, dasra; compare the 
many passages in which this epithet or its equivalents 
damsi^tha, puriidamsasa, sacipati, sakra, tuvistania, etc-, 
are applied to the Asvins. aksi adkatlam in c means ‘ cast 
your eyes on the daksind that is now offered to me ’ ; 
see Geldner, RV. Ucbey., p. 148. 

10, 99, 6 : sa id dasam iuvirdvath patir dan 
^alak^dth trinrsamm danianyat | 
asya tritd nv ojasd vrd/idno 
vipa vardham ayo-agrayd han II 

" He, (Indra) lord of strength, overcame the loudly 
roaring dasa with three heads and six eyes. Trita, 
waxing strong with his {sc. Indra’s) strength, killed the 
boar with iron-tipped arrow. ’’ The fighting of Indra 
and Trita with the dasa of three heads is referred to in 
10,8,8-9 also: sd pilrydny ayudlidni vidvan indresita 
dptyo abhy ayudliyat i trisiy^dnam sap idras mint jay;Iianvdn 
tvdstrdsya cin nth sasrjc tritd gah || bhurtd indra udi- 
naksantam 6} 6 'vdbhinat sdtpatir mdnyamdnam \ tvdstrdsya 
cid visvdrupasya gondm dcakrdnds trini sirsa pdrd vark. 

10, 105, 2 : hdri ydsya suyujd vivratd ver 
drvantd 'nu sepd \ 
ub/id raji nd kesind pdtir d dn |1 

The construction of this verse is difficult. Grassmann 
has translated it as “ Du, dessen goldfarbenes Rossepaar 
schon angeschirrt, auf beiden Seiten vorwarts strebt, 
laufend langs den beiden Schwanzen des Vogels wie ein 
Hausherr zwischenden beiden behaarten Linien”, Ludwig 
as “ Des falbenpaar leicht angespannt verschiedenen 
seiten zustrebend anrief der vogel die renner, zwei 
Raji’s gleich die mahnigen, der ist herr zu geben ” and 
Pischel (1. c. p. 95) as “ Dessen stbrrige Falben fromm 

* In this case, it would be better to interpret trutdni as ‘ you 
have heard ’, and pada c as ‘ O ye lords of splendour, ye that are 
great have given two eyes (to Rjrasva)’. 



sind, wenn er, der Herr, die beiden mahnigen Rosse, die 
wie zwei Ruten steigen, geziigelt hat, sie bemeisternd 
I translate as follows : “ Whose two bay horses are self- 
yoking, difficult of control, (these) two swift runners, 
having like two rajis (long) hair in the tails, the lord of 
strength drives.’* 

drives, sets in motion; compare 1, 63, 2: 
a yad dhdri indra vivratd ver a te vdjyam jarifa bdhvor 
dlidt\ 1, 177, 2: ye te vrmno vrsab/idsa indra brahma- 
yujo vrsarathdw dtyah | tail a tistha ; and 10, lOS, 5 : 
dd/ii yds tasthau kesavantd. st(yujd=svayujd, self-yoking ; 
see p. 45 above. Compare also the epithets brahmayujd 
and vacoyujd^ applied to Indra’s horses in the following 
verses, 8, 1, 24: a tvd sa/idsram a satdm yukta rdthe 
hiranydye i brahmayujo hdraya indra kcHno vdhantu 
somapitayc \ 8, 17, 2 : a tvd brahmayujd hdri vdhatdm 
indra kcsind ; 8, 45, 39 : a ta eta vacoyujd hdri y^rbhne 
snmddrathd ; 8, 98, 9 : ynnjdnti hdri isirdsya ^dthdyoran 
rdtha uruyu^e 1 indravahd vacoyujd, —difficult to 

control, unruly, refractory, ‘ widerspenstig ’ (Roth in PW ; 
Geldner, Rl^. Ueber,, 1, 63, 2), and not ‘ nach ver- 
schiedenen Seiten strebend’ (Grassmann). dnu se/>d~m 
the two tails; compare 10, 97, 19 : yet osadhih somardjnir 
visthitdh prthivim dnu ‘ the plants, whose king is Soma, 
that are spread in the earth’; 8, 10, 6: ydd antdrik^e 
pdtathah purubhujd ydd veme rodasi dnu ‘ whether ye fly 
in the atmosphere {antariksa), O ye two that possess 

® It seems to me now that it is preferable to interpret 
vacoyujd and maiioyujd diva as ‘ the two horses that are yoked by 
the hymn or praise recited by the priest that is, ‘ the two horses 
that yoke themselves to the chariot as soon as the priest recites 
hymns invoking and praising the deities that are their masters 
instead of as ‘ the two horses that yoke themselves to the chariot 
as soon as their master thinks of setting forth or expresses in 
words his intention to set forth ' (see p. 46 above and n. 7 there). 
Compare in this connection 3, 35, 4 : brdhmafid te brahmayujd 
ywmfmi hdri sdkiidyd sadhamada did and 7, 36, 4 : gird yd eta 
yundjad dhdrl ta indra priya surdthd iura dhdyu* 

16 
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much, or in these two worlds, namely, Heaven and 
Earth”; 1, 80, 1 : arcann anu svarajyam ‘may they 
sing in thy own sovereignty 

The meaning of raji is unknown, Grassmann sug- 
gests * that it denotes an animal like an antelope or buffalo; 
and it is clear from the above comparison that it has very 
long hair. Perhaps, it denotes the camara-mrga or 
Tibetan yak which has long silken hair all over the body. 
With regard to pada c, compare 8, 1, 25 : a tva rathe 
hiranyayc hari mayurasepyd | sitiprstha vahatdm ‘‘ O 
Indra, may the two steeds with white backs and tails as 
long as those of the peacock carry thee in the golden 
chariot.” 

Or, should one interpret dnu sepd as ‘ proceeding 
from, i.e., beginning with, the two tails ’ ^ In this case, 
the two steeds of Indra would have long hair all over the 
body like the above-mentioned yak. Compare 3, 45, 1 : 
a mandrair indra hdribhir ydht mayuraromabhih ' come, 
O Indra, with beautiful steeds that have on their bodies 
hair (long) like the peacock (’s tail).’ The sdmdnyadharma 
in the comparison contained in the epithets mayurasepyd 
and mayuraromabhih, as in the comparisons contained in 
many passages of later classical writers, is length. 
Compare, for instance, Subhasitaratnabhandagara, pp 
269 f. : asyd manohardkdra-kabari-bhdra-nirjitdh \ lajjayeva 
vane vdsam cakrus camara-barhinah ; ’ asydh sapah?aiha- 
vid/ioh kacaughah sthdne mukhasyopari vdsam dpa | 
paksastha-tdvad-hahu-candrako 'pi kaldpindm yena jilah 

® Pischel interprets raji as ‘ sich aufrichtend,’ ‘ gerade ’ 
(I.C., p. 95), while Sayana explains it as | yad vd 

mahdntau ranjakau surydcandramasau. 

’ It will be seen that this stanza mentions, besides the 
peacock, the camara or yak also. Its hair or cdmara is likewise 
mentioned in a similar connection on p. 270 op. cit. in the following 
verse: cikura-prakat d jay anti te vidu^i mardhani ydn bibharti sd | 
pahmd ’ py apuraskrlena tattulandm icchati cdmaretia kah. These 
verses thus lend support to the view expressed above that raji— 
camara or yak. 
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kalapah ; asyah kacanath Sik/iinai ca kith nu vidhith kaldpau 
vimater agdidm j fendyam ebkih kim apuji puspair abhartsi 
datvd sn kim ardhacandram ; tta jimufa-cchedah sa hi 
^agana-cdri na ca tamo tta tasyendor maitri na ca madhu- 
kards te hi muk/iardh | na picchath tat kekiny ticitam 
asito 'yam na ca manir mrdutvdd d jhdtam ghana-ciktira- 
pdso mrf^adrsah ; and Raghuvaiiisa 9, 67 : api tnray^a- 
samipdd ntpatantam mayiiram tta sa rucira-kaldpatk bdna- 
laksi-cakdra 1 sapadi gata-manaskas citra-mdlydnukirne 
rati-vigalita-bandhe kesa-pdse priydydh. 

Oldenberg (op. cit, II, 325) suggests ® with hesitation 
that anu sepd in h should he emended into tanusepd and 
refers in support thereof to the observation of Gunther 
(Beurteilungslehre des Pferdes, p. 298) that ‘ edle Hengste 
haben diinneren und kiirzeren Penis, gemeine hahen 
langeren und dickeren,’ This is not very convincing, 
and, for my part, I do not feel that there is any need for 
emendation. 

1, 149, 1 : mahah sd rdya hate pdtir ddnti 
ind indsya vdsunah padd a \ 
upa dhrdjantnm ddrayo vidhdnn it 1| 

“ I'his lord of strength advances to great wealth, the 
mighty one in the abode of mighty wealth. May the 
stones honour him as he speeds near.” 

This verse is, according to the Samdnukramani , 
addressed to Agni ; but, as observed by Geldner 
(A’F. Ueber.), his name is not mentioned in the hymn, 
and the word ddrayah in v. 1 and sargah and iisrita in 
V. 2 seem to point to Soma as the deity. In either case, 
pdtir ddn means ‘ lord of strength.’ Compare 5, 6, 9 : 
uto na lit pupuryd ukthh^t savasas pata hath stotrbhya a 
bhara and 9, 36, 6 : a divds prsthdm asvayur gavyayuh 
soma rohasi | virayuh savasas pate in which the epithet 
savasas pati is applied to Agni and Soma. 

® He has perhaps allowed himself to be influenced by Sayana 
who explains Sepd here as Sepavantau praSasla-puihstvdv ity arthah. 
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1, 153, 4 : ut6. vam vik^u mddyasv dtidho 
^dva af>as ca pipayauta dev'ih \ 
ulo no asyd purvydh pdtir dan 
vildm pd/dm pdyasa usriydydh |j 

“ And in clans with plenty of Soma, the cows and 
divine waters have made the plant to swell. And of this 
your cow’s milk, drink with relish, O ye (Mitra and 
Varuna) — (and) first, the lord of strength (Agni).” 

rnddyasu vik^d means ‘ in clans having plenty of 
Soma’ in the same way as somydt sddasdh in 1, 182, 8 
(asmdd adyd sddasah somyad a) means ‘ from a seat rich 
in Soma ’ ; see Geldner, RV. Ucdcr., I, pp. 192, 237. 
According to Geldner (he.), the sense of the verse is: 
“O ye Mitra and Varuna, the Soma juice is ready for 
your drinking in many houses; do ye however rather 
drink with relish this cow’s milk of ours.” As observed 
by Sayana, pdtir dan, ‘ lord of strength ’ in pada c 
denotes Agni ; see also Pischel, l.c., p. 98. 

10, 61, 20: dd/tasu mandro arat'ir vibhava- 
va syati dvivartanir vanrsdt j 
urd/ivd ydc chrmir nd sisur ddji 
maksu sthirdm sevrdhdm sii/a maid || 

Pada c of this ver.se is ob.scure. Roth, in the PW, 
emends s'lsiih, into sisnah, while Pischel (op. cit., p, 94) 
believes that sisu/t itself is, like the German ‘ der Kleine,’ 
slang for sisna. According to him, padas cd are parallel 
to 5 , 7 , 8 : susur asiita maid brand ydd dnase bhdgani 
and other similar verses and says that the mother gave 
birth to Agni immediately after copulation. 

This explanation does not seem satisfactory to me 
(see p, 117 above) ; and I am inclined to believe that the 
verse as a whole says that Agni grew up as soon as he 
was born and consumed the plants, and that it is parallel 
to 7, 4, 2 : sd gftso agnis tdrunas cid astu ydto ydvi^t/io 
djanista mdtuh | sdth yd vdna yuvdte sucidan bhuri cid 
dnnasdmid atti sadydh] 10, 115, 1-2: cilrd ic cktsos 
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t&runasya vaks&tho n& yd maldrav apy eti dhalave \ 
anudhd yadi jtjanad dd/id ca ml vavdk^a sadyd mdhi 
duty dm cdran !l agnir ha ndnm dhayi ddvn apdstamah 
sdm yd vdud yuvdtc bhdsntaitd data | abhipramurd jukva 
svadhvard iud i/d prdthamduo ydvase vfsd and other 
similar passages. I therefore translate the verse as 
follows: “ Then the dear (Agni), bright, radiant, two- 
wayed, ruling over the forest, lets himself loose in these 
(plants), when (he), the child of strength becomes upright 
like a straight line; the mother soon gave birth to the 
strong one, the enhancer of happiness.” 

Padas d and c, in which it is said that the mother 
gave birth to the strong one and that the child of 
strength became upright like a straight line, that is, 
grew up and set himself into activity, should be read 
first ; and padas ab, which describe that Agni let himself 
loose in the plants (and consumed them) should be 
read thereafter. 

in a refers to dsadhisu’, compare 6, 12, 3 (ex- 
plained above on p. 112): tejisthd ydsydratir vanerat 
todd dd/ivan itd vrdhasdnd adyaut . . avail yd dsadhisu 
which is in many respects parallel to this, dvivarlanih 
in b refers perhaps to the two paths, upward and 
forwards, which Agni follows in the forest when consum- 
ing plants. 

{urdhvd bhavati) ‘ becomes upright ’ in pada c means 
‘ stands up (does not sit) ; .sets himself into activity ; 
bestirs himself ’ ; compare 4, 4, 5: urdhvd bhava prdti 
vidhyddhy asmdt ‘ get up (bestir thyself) and shoot them 
away from us ’ where the expression urdhvd bhava is used 
of Agni in this sense ; 5, 1, 2 : urdhvd agnih sumdndh 
‘ Agni, well-disposed, has put himself into 
activity in the morning ’ ; 6, 63, 4 : urdhvd vdm agnir 
adhvare^v asthdt and other passages where the word 
ut-tis\ha (= urdhvo bhava) is used of Agni. Compare 
also the expression todd ddhvan nd vrdhasdndh in 6, 12, 3 
cited above w'hich too has the same sense. 
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As already observed above, sisur dAn— child of 
strength. 

10, 115, 2 : a^nir ha nama dhayi d amt apdsiamah 
sdm yd vdnd yuvdle bhdsmatid data I 
abhipramura juhva svadhvard 
ind nd prolhamdno ydvase vrsd || 

“ The strong one, most efficient, named Agni, was 
established, who consumes woods with pulverising (i. e., 
destroying) tooth, the accomplisher of sacrifices with 
(his) growing tongue (i. e., flame), snorting like a great 
bull in a field of grass.” 

After dhayi in a, we have to understand vi/csu, 
mdrh’su, duroue, sddane or other similar word ; compare 
1, 148, 2-3 : mtye cin nii ydm sddaiic jay^tbhre prdsastibhir 
dadhire yajmydsah \ prd sii tiayanta y^rbhdyanta istav 
dsvaso nd mthyb rdrahdnah || puruni dasmo nt rindli 
jdmbhair ad rocale vdna a vibhavd 1 ad asya vdto duu vdti 
soiih. 

The expression abhipramura juhva in c means, 
according to Pischel (l.c., p. 98), ‘ strengthening ladle ’ 
and according to Oldenberg (,op. (if. II, 336), ‘ with 
destroying tongue.’ Compare however 1, 127, 1 : yd 
urdhvdyd svadhvard dcvd dcvacya hr pa ’ the god who, 
with his upright flame turned towards the gods, 
accomplishes the sacrifice ’ addressed to Agni ; the 
expression urdhvdyd svadhvardh krpa in this verse is 
exactly parallel to abhipramura juhva svadhvardh in pada 
c above. The word abhipramura is derived from the 
root march ‘ to grow, to increase, to become strong,’ as 
pointed out by Pischel (l.c., p. 112). 

I have interpreted ddn zs ‘strong’ here as I have 
done in 10, 105, 2 above. Compare the epithet dasmd 
applied to Agni in 1, 148, 3 cited above and in other 
passages. It is possible to regard ddn here as equivalent to 
ddme (compare the word sddane in 1, 148, 2 cited above) 
and to interpret it as ‘in the house.’ There is however 
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no necessity to assume two words of the form d6.n, and it 
seems to me preferable to look upon it as a derivative of 
dams ‘ strong,’ in this verse also. 

In the opinion of Pischel (I.c., p. 100), the word dan 
occurs, further, in the RV in the two following stanzas 
also : 

5, 3, 7 : divo nd ydsya vidhafd ndvliwd 
vr^d ruk'sd dsad/nsu niinoi \ 
y^hfnd nd yd d/trdjasd pdlniand ydun 
d rddasi vdsund ddm supdini || 

According to Pischel, the above word ddn occurs in 
pada d as ddm, and is a verbal form ; a r/a;«=ausrichtete, 
i e., ausstattete, and padas cd mean, ' der wie (der 
Durstige) in der Hitze im Zug und Plug gehend, Himmel 
und Erde, die trefllichen Gatten, mit Gut ausstattete.’ 
I do not feel so certain that the word used in this verse 
is ddn\ but, granting that Pischel’s opinion is right, 
I would translate the verse as ‘ Whose (flame), when he 
worships (the gods), roars like (the thunder) of Heaven, 
he, the strong bright one, has roared in the plants; 
going with flying speed like one (seeking shelter) from 
the heat, the strong one has extended with light Heaven 
and Earth, the excellent husband and wife.’ 

In pada b, the word used is, according to Roth 
(Ueber gewisse Kiirzungen des Wortendes in Veda, p. 3) 
and Pischel (I.c.), ruk^e which is short for ruk^e^u and 
means ‘ in the trees.’ According to the Padapafha, 
however, the word used is ruksdh which probably 
means ‘ bright ’ ; see Grassmann and Oldenberg, 
RV, Noten, I, 371. 

I have followed Pischel in the interpretation of pada 
a; but I do not feel certain that this is what the poet 
had in his mind. Regarding the simile however, compare 
7, 3, 6 : divo nd te tanyatur eti su?mah and 4, 10, 4; 
prd ie divo nd stanayanti ^usmaly. 
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The comparison in c is, according to Pischel, 
concerned with one who, feeling thirsty in the heat, 
runs to procure some drink to quench his thirst. I am 
inclined to believe that it concerns one who flies for 
shelter from the heat ; compared, 16, 38: upa c/idyam 
iva ghrner dj^anma sarma te vayam 2 lV\A 1, 158, 3: upa 
vdm dvah sarandm gameyam suro najma patdyadbhir 
evaih. 

In d, I interpret vdsu as ‘ light ’ and supply after a 
the word tatdna on the analogy of 6, 4, 6 : « silryo 7id 
blidtiumddbltir arkair dgiic latdntha rddasi vt bhdsa i 
citro nayat pdri Idmdmsy aktdh socx^d pdtmaim ausijo nd 
diyati. 

The reading ddtit supd/ni is, though not unintel- 
ligible, suspicious ; for, as I have already observed above, 
the word pd/i by itself (i. e., not accompanied by geni- 
tives) is not used in the RV as an epithet of any deity; 
nor are Heaven and Earth described anywhere in the 
RV as ‘excellent husband and wife (treffliche Gaten).’ I 
would therefore emend dd/h supdtiil into ddrhsjtpaini (i.e., 
ddthsu-patni ; compare ddmsu-jutah, I'dthsu-jihvah) and 
interpret pada d as ‘he extended Heaven and Earth, 
lords of greatness, with his light.’ ddmsupatnl— great 
lords or lords of greatness ; it is the equivalent of the 
epithet suddmsasd that is applied to Heaven and Earth 
in 6, 70, 7 : urjam xto dyaus ca prthivi ca pinvatdm pita 
mdta visvavxdd suddmsasd and 1, 159, I : dcvebhir ye 
devdputre suddmsasd. Roth, too, in the PW, suggests the 
emendation ddihsupatui ; he would however interpret 
this word as ‘einen wunderkraftigen Herrn habend.’ 
Oldenberg (ZDMG. 55, 290) suggests the emendation 
idn supdtiii, tdit being a verbal form (= tatdua) of the 
root tan. 

4, 19, 7 : prdgrtwo nabhanvb nd vdkvd 

dhvasra apiuvad yuvatir rtajnah | 
dhdnvany djrdn aprtiak trsdnaii 
ddhog tndralf. staryb ddmsupatnifj, II 
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Here Roth would retain the reading d&msupatni}), 
and interpret the word as ‘ whose lord is wonderfully 
strong’; but against this Pischel (1. c., p. 102) urges 
that ‘ sterile women whose lord is wonderfully strong ’ 
are, though conceivable, hardly within the realm of 
probability. He would therefore emend ddmsupainih 
into dam supdtnih and interpret pada d as ‘ cs melkte 
India die unfruchtbaren (Kiihe), er machte die Frauen, 
die einen liichtigen Gatten haben, schvvanger ’ d. h. 
“ Indra bewirkt, dass die unfruchtbaren Kiihe Milch 
geben, also fruchtbar werden, und dass die Frauen Kinder 
bekommen, ein Hauptwunsch des Inders.” Here too dam 
or dan is a verbal form of the root dams ‘ richten ’ and 
means ‘ er machte schwanger.’ The stanza signifies, 
according to him, “ Er fiillte an die seichten Fliisse die 
(dabei) wie Madchen (bei der Vergewaltigung) schrieen. 
Wiisten und Gefilde, die diirsteten, trankte er ; Indra 
schaffte Milch den unfruchtbaren (Kuhen), er machte 
die Ehefrauen schwanger.” Geldner translates pada 
d ® as ‘ Indra melkte die Geltkiihe die einen tuchtigen 
Hausgemahl (in ihm) haben’ in his RV. Ueber. and 
therefore looks upon dam as the genitive of dam or dams 
meaning ‘house.’ Grassmann translates the pada as 
‘Indra molk des Damon’s gelbe Kiihe’ and Ludwig as 
‘er gewann milch von den [bisz dahin] unfruchtbaren 
gattinnen de.s wunder ftieresl.’ 

Hillebrandt {Lieder des RV.^ p. 46) translates the 
stanza as ; “ Er schwangerte die Madchen, die wie 
hervorbrechende Quellen tobten, er schwangerte die 
jungen, rechtschaffenen Frauen, welche verkummerten. 
Die diirstenden Triften und Felder sattigte er. Er 
verschaffte Milch den Unfruchtbaren, die einen wunder- 
kraftigen Gatten batten,” and observes : ‘‘ Die gewaltige, 

* The other three padas he has translated as : “ Er schwangerte 
die Unvermahlten, die wie die Quellwasser glucksten, er 
schwangerte die sittsamen jungen Frauen, die schmachtenden. Er 
trankte die verdursteten Steppen und Ebenen.” 

17 
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befruchtende Kraft Indra’s wird geschildert. Es wird 
immer ubersehen, dass es sich urn eine Steigerung handelt. 
I. schwangert 1. die agruvo, die unvermahiten, 2. die 
jungen Frauen, die aber d/ivasrd sind, 3. die, die 
unfruchtbar sind, obwohl sie einen kraftigen Mann haben. 
Unter dhvasra sind die zu verstehen, die einen unfrucht- 
baren oder sie vernachlassigenden Mann haben. Die 
Bedeutung von ddmsu . . ist in dem Zusammenhang 
ganz klar : trotzdem die Frauen einen sehr kraftigen 
tiatten haben, bleiben sie unfruchtbar, und India hilft.” 

Similarly, it is the opinion of Grassmann and Ludwig 
(and of Geldner) also that the first two padas too of the 
stanza are concerned with Indra’s impregnation of 
maidens, and that iiabhanvah in pada a is the tiparndna 
and not the upameya. 

This opinion seems to me to be incorrect ; and I 
believe that the stanza as a whole refers to India’s 
release of the Waters or Rivers. For, on the one hand, 
nowhere else in the RV is Indra described as making 
maidens or married women fruitful. 6, 44, 21 : vrsdsi 
divo vr^abhdh prthivya vfsd sindhundm vr^abhdh 
sHydndm | vrsne ta indur vrsabha pipdya and other 
similar verses which describe him as ‘ bull of the earth, 
sky,’ etc., signify only that Indra is the chief person in 
the earth, sky, etc., (see Grassmann s. v. vrsabha 8) 
and are parallel in that respect to 1, 59, 2 : murd/ia 
divo tidbhir agnih prthivydh', 8,44, 16: a^ntr murd/ia 
divdh kakut pdtih prthivya aydm and other similar verses 
that describe Agni as such. And, on the other hand, 
Indra is described in many RV verses as the liberator 
of the Waters or Rivers that had been confined by Vrtra, 
and as having made it easy for them to flow freely to the 
sea. Compare the passages cited by Hillebrandt in his 
Vcd. Myth^ 3, 174-5; compare also 1,32,2: dhann 
dhim pdrvate sisriy'dndm tvds\dsmai vdjram svaryam 
iaiak^a \ vdtra iva dhendvaii sydndamand dnjaiy samudrdm 



d&n 


131 


&va jagmur apah ; 2, 19, 3 ; sd mahina xndro drno apdm 
Prairayad a/ti/idcc/td samudrdm ; 6. 30, 4 : dhann dhirii 
Parisdyaimm drno 'vdsrjo apd dcc/id samudrdm ; 1 , 1 30, 5 : 
tvdm vH/id nadyd indra sdrlave 'echo, samudrdm asrjo 
rdt/idn wa vdjayaio rdthdii iva ; 6, 17, 12 ; d ksodo mdhi 
vUdm nadinam pdrist/iitam asrja urmim apdm \ idsam 
dnu pravdta indra pdntham prdrdayo ntcir apd'iah 
samudrdm. These Waters or Rivers, it is easy to 
understand, made fruitful all the lands they passed 
through on their way to the sea. Their water is hence 
called pdyas ‘ milk,’ in the RV, and the rivers themselves 
are described as overflowing with milk, pdyasa pinva- 
man ah, in 3, 33, 4 : end vaydm pdyasa pxnvamdnd dnu 
yonim dcvdkr/am edrantih . . kimyiir vxpro nadyb joha- 
vili and 7, 51, 4 : ta asmdbhyam pdyasa puivamdndh sivd 
devxr asipadd bhavantu sdrva nadyb asimidd bliavantu and 
as easy to milk, sudugbdh, in 7, 36, 6 : ydh su^vdyanta 
sudughah sud/idrd abJii svc.na pdyasa ptpydndh. 1, 33, 1 : 
gdvcva subhre matdrd ri/idne vtpdt chuludri pdyasa javetc 
describes the rivers Vipas and Sutudri as ‘ running 
(overflowing) with milk like two milch-cows (ha.stening 
to their calves) 

These Waters are described as ddsdpatnih ‘ wives of 
the dasa,’ in 1, 32, 11: ddsdpatnir dhigopa atist/ian 
nxruddhd dpah panxneva gdvah, in 5, 30, 5 : visvd apd 
ajayad ddsdpatnih and also in 8, 96, 18 : tvdm apd ajayo 
ddsdpatnih. The dasa refferred to here is Vrtra, who, in 
8, 93, 2 : tdrn indram vdjaydmasi make vrtrdya kdntave 
is called ‘ great (strong).’ Hence the Waters or Rivers 
themselves are called vrsapatnih and vrsnah pdtxiih 
‘ wives of the strong one’ in 8, 15, 6: vfsapatnir apd 
jayd dive-dive and 5, 42, 12: vrsnah pdtnir nadyb 
vibhvatastdh \ and in 4, 17, 3: vddhid vrtrdm vdjrena 
mandasdndh sdrann dpo jdvasd hatdvrsnih, the Waters, 
after the killing of Vrtra, are called hatdvrsnih ‘they 
whose strong husband had been killed.’ 

It is these Waters that are referred to as ddthsu- 
patnih in pada d of the above verse. I therefore translate 
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the verse as : “ He caused to swell the rivers that cried 
out like maidens, that were covered with dust, youthful, 
knowers of the law. He filled the thirsty plains and 
deserts ; Indra milked the sterile wives of the strong 
one (i. e. made fruit-bearing the wives of the strong 
one that had been sterile).” 

nabhanvah in a signifies ‘rivers’ as stated in the 
Nighantu, and denotes the Rivers that were liberated by 
Indra. I follow Pischel (l.c.) in looking upon nabhanvah 
as the upameya and agruvah as the iipamana. Regarding 
the separation of the particle na from agrtivah, compare 
Pischel’s observation in Vcd. St., 1, 6: “ nd steht auch 
sonst zuweilen nicht direkt hinter dern Worte, zu dem es 
gehort. So z. B. 5, 36, 2 : ruhat somo nd pdrvatasya 
prsthe fiir nihat sdmah prsthe nd pdrvatasya, Auch hier 
war das Metrum die Ursache der Umstellung.” 

The epithets dhvasrdh, ytwatih and rta/hdh should be 
construed with both nabhanvah and agruvah. dhvasrd'° 
I conceive, is a synonym of the cognate word dJ.usara 
‘dusty, covered with dust ; ’ and dhva^rah denotes, in the 
case of the Rivers, that they are dusty, i.e., that their 
beds have little or no water and are for the most part 
covered with dust, i. e., that the rivers are dried up, and in 
the case of the agruvah, that they are rajasvaldh (and 
therefore fit for impregnation.) rtajhah denotes, in the 
case of iht agruvah, that they knew the rtu ” or proper 
time for intercourse (see in this connection R. Schmidt’s 
Beitr'dge zur indischen Erotik,^ p. 285f., 295f.), and, in 

Roth, in the PW, explains this word as sprit zend, siiebend ; 
aiisstreuend so v. a, f red g-ebig' ; so also does Grassmann. Pischel, 
in Ved. Si., 2, 102, explains it as ‘ finster,’ ‘ verstimmt ’ ‘ missmutig,’ 
‘ gloomy ’ (but, as epithet of the Rivers, he interprets it as 
‘ wasserlos,’ ‘seicht’). As we have seen above, Geldner interprets 
it as ‘ languishing ’ and Hillebrandt as ‘ a woman that (is sterile or 
has a husband who neglects her and) is pining away.’ 

’’ Compare 1, 164, 8 : mdia pit dram r(d a babhdja where too 
tlie word rtd seems to be used in the sense of rtu. 
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the case of the Rivers, that they knew that, after the 
death of their husband Vrtra, they have become the 
property (wives) of his conqueror Indra. 

adJiog ‘ milked,’ in d, signifies that Indra made the 
Waters (Rivers) bear fruit, that is, that he released them 
so that they may quench the thirst of the plains and 
make the land fruitful. Compare in this connection the 
words dhauvany ajran aprnak /rsdnan of pada c and 
pada b of AV. 6, 22, 3 that is cited below ; compare also 
what has been said above about pdyas. The Waters 
(Rivers) are called starydh because, when confined by 
Vrtra, they were pent up in the mountains and could not 
reach the plains and make them fruitful. 

Regarding the simile ay^riivo ltd vdkvdh, compare 
pada c of I S. 3, 1, 11, 7-8 : udapruto marutas taii iyaria 
vfsUm ye vtst’e maruto jundnti \ krosdti gdrdd kattyeva 
tujina phum lunjdna pdtycva jdya and AV. 6, 22, 8 : 
udapruto marutas taii iyarta vrstir yd visvd nivdtas 
prndti j ejati gldkd kanykva tutiiia erum tuuddna 
pdtycva jdya. The latter stanza is plainly corrupt (sec 
Whitney, AV. Trans.) while the meaning ot the 
fuimer too is not clear. There is no doubt however 
that in b(4li verses the Maruts are entreated to send 
down rain ; that is to say, the situation is much the same 
as that referred to in RV 4, 19, 7. According to pada c 
of the TS verse, this rain ‘ roars, i. e., cries, like a . . 
maiden that is pricked ’ ; and the expression krosdti 
kanyeva tunna in it is exactly equivalent to the expression 
agriivo nd vdkvdh of the RV verse. 

The word ddmsu that is employed in this verse 
(4, 19, 7) and, in my opinion, in 6, 3, 7 also explained 
above, is derived from the above-mentioned root dams 
‘ to be strong ’ by the addition of the suffix su ; compare 

^^garda 'in this pada is obscure. Pischel {Ved. St., 1, 85) 
says that it denotes ‘ geil,’ but I am not convinced that this 
interpretation js correct. 
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dak^u from dah ‘ to burn ’ and mak^u from mah ‘ to be 
great (strong, vigourous, etc.)’. It is explained variously 
by Sayana as dantair asvaih (in 1 , 1 22, 1 0), dante^ii madhye 
(in 1, 141,4) and as damse^u karmavatsii | yad va grhana- 
mailat | antya-lopas cliandasah\grliavad acchadakesu • . yad 
va dathsu yaga-gr/ie?u devayajanesu (in 1 , 1 34, 4). Roth and 
Grassmann interpret it as ‘ wunderkraftig, auf vvunder- 
bare Weise, erstaunlich,’ while Geldner, in his RV. Ueber.' 
(I, 170, 179) has declared that the word is obscure and 
that the meaning '' in the house ’ does not suit. Pischel, in 
Fed. St, Z, 103, has explained this word as ‘machtig,’ 
i. e , mighty, great, powerful ; and there is no doubt that 
this interpretation is correct, for, as observed above, 
it is derived from the root dams ‘to be strong.’ The 
word therefore signifies primarily ‘ strong, great, mighty, 
powerful,’ and secondarily, ‘ swift, quick, rapid.’ Regard- 
ing the transition of meaning, compare Fed. S/., 1, 16; 
96f. ; compare also the above-cited word maksii which 
signifies primarily ‘great, powerful ’ and secondarily (and 
most frequently) ‘ quick, swift, rapid.’ 

dathsu seems, like maksu, to be an indeclinable, and 
occurs in the following three verses also of the RV : 

1, 122, 10 : sa vradhato tidkuso dathsu jut ah 
sdrd/tas/aro tiardth g;ur/dsravdh i 
visr^tardtir ydti bdl/iasrlvd 
visvdsu prisu sddam ic c bur ah il 
“ He is more swiftly-speeding, stronger, than the 
powerful Nahus ; his fame is praised by men. Giving 
away gifts, he, the swift-goer, goes in all fights, always a 
hero.” rtf swiftly-speeding or ‘in gewaltiger 
Eile ’ (Pischel ; Fed. St., 2, 103); it is an equivalent of 
the word bdlkasrtvd that occurs in pada c, and means 
‘ irresistible ; difficult to check.’ sdh in a refers to the 
person who worships Mitra and Varuna who are the 
deities of this verse (see S^ana’s commentary) ; and 
ddthsujutah even without the suffix iara, seems to have 
the meaning of a comparative here. Or should we 
construe the suffix tara of sard/iasfara mXhddthsujiiia also ? 
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Geldner, in RV. Ueber.^ I, 353, has pointed out the 
similarity of 6, 24, 8 : na vilave ndmate »d sthiraya nd 
sdrdkate ddsyujutaya stavan | djrd indrasya girdyas cid 
rsvd gambhire cid bhavati gadhdm asmai with this verse. 
The words ddmsujiiia and ddsyujuta in these two verses 
seem clearly to be parallel to each other. Similarly, as 
we have observed above, the word ddmsupatnih in 4, 19, 7 
is parallel to the word dasdpatmh in 1, 32, 11. Is it 
possible then that the words dasa and dasyu are derived 
from the same root dams ‘ to be strong ’ from which 
ddmsu is derived, with loss of the nasal as in the 
cognate words dasma and dasra ? 

1, 134, 4: tubhyam ttsasah sucayah pardvdti 

bhadrd vdstra tauvate ddmsu rasmtsu 
citrd ndvyesu rasmisu \ 
lubhyath dhenuh sabardughd 
vvsvd vdsUni do'iate | 
djanayo manito vaksdudbhyo 
divd a vaksdndhhyah || 

“ For thee [O Vayu], the bright Dawns weave 
beautiful garments (i.c., make beautiful ornaments) in the 
swift rays, marvellous (garments) in the new rays For 
thee does the milch-cow Sabardugha milk all riches. 
Thou hast engendered the Maruts from the wombs, from 
the wombs of Heaven. ’ Regarding the epithet ddmsu 
‘ swift ’ applied to rasmtsu, compare 1, 63, 1: girdyah 
. . . b/iiyd drlhasah kirdnd naijan ‘ the firm mountains 
through fear, moved (as swiftly) as rays,’ and 9, 69, 6 : 
suryasyeva rasmdyo dravayitndvah ‘ speeding swiftly like 
the rays of the sun.’ Or, should we interpret ddmsu 
rasmisu as ‘bright rays?' Regarding the transition of 
meaning from ‘strong, swift’ to ‘bright,’ see Ved. St., 
1, 96f. 

Sabardugha (literally, ‘ Amrta-milker ’ according to 
Sayana) is a cow that milks all desired things and is 
therefore a prototype of the Kamadhenu of the later 
Puraoas and Epics. 
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1, 141, 4 ; prd ydt piiuh paraman niydte pdry 
d prksudho virudho ddmsu rohati \ 
ubhd ydd asya janu^am ydd invata 
dd id ydvistho abhavad ghpid sucih || 

“ When he (sc. Agni) is brought down from the 
highest father, he quickly climbs the . . plants. When 
the two promote his birth, he, the youngest, glowed with 
heat.” 

‘ The highest father,’ mentioned in a is perhaps 
Dyaus or Heaven; see Geldner’s Rl^. Uchcr., I, 179. 
pm+ni however is a technical term used in the Srauta- 
sutras for the transportation of fire from the Ahavaniya- 
hearth to the Uttaravedi (see Caland-Henry, L'Agni- 
stoma, p. 78); and hence Sayana understands paramdt 
pituh as referring to this Ahavaniya fire which thereafter 
comes to be known as the Garhapatya fire, prksuditah is 
a hap. leg. whose meaning is not known ; it signifies 
perhaps ‘ strength-giving ’. The ‘ two ’ mentioned in pada 
c are, in all probability, the two aranis. = vigorously, 

swiftly ; and ddmsu d rohati refers perhaps to the rapid 
spread of Agni when consuming the plants ; compare in 
this connection the expression avarlrd osadkisu in 6, 12, 3 
explained above (p. 112). 


§ 8 

pfthak 

This is a word well-known in later literature where 
it has the meaning ndna, ‘ diversely, variously, separately, 
individually, in different ways ’ ; and it has been assumed 
by the commentators, Indian as well as European, that 
this is the meaning in the Veda also. This assumption is 
indeed correct as regards, 1, 131, 2 ; 1, 157, 1, and some 
other verses ; but it is otherwise with regard to 10, 91, 7 : 
vdtopadliuta i§it6 vdsdn dim tr^u ydd dniid vevi^ad 
viti^\hase \ d te yatante rathyb ydthd pflhak sdrdhdmsy 
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a^ne ajarani d/idksatah ; 9, 86, 2 : pro, te madaso 
madirasa dsavo ’ srksata r&thydso ydtha prthak | dhenur 
nd vatsdm pdyasab/n vajrinam indram ittdavo mddhumanta 
urmdyah ; and 10, 142, 4 : ydd udvdto nivdto yasi bdpsat 
prthay; esi pra y^nrdhtitiva send | yada tc vato anuvati 
socir vdptcva snidsru vapasi prd bhutna all which verses 
contain similes with prthak as the tertium comparatiouis. 
In 10, 142, 4 it is said that Agni goes, prthak^ like a 
swift missile ; in 10, 91, 7, that the flames of Agni 
press forward, prthak, like the horses of a chariot ; and 
in 9, 86, 2, that the swift gladdening streams of Soma 
rush forward, prthak, like the horses of a chariot. 
It is obvious that the meaning ‘ diversely, variously, 
separately, in different ways’, is inappropriate here ; for 
the horses of a chariot can not be said to press forward 
‘ diversely ’ or ‘in different ways.’ On the contrary, 
it is their community of action and community of 
goal that is the point of comparison elsewhere in 
the RV. Compare, for instance, 3, 33, 2 : dccha 

samudrdm rathyeva ydthah ‘ you, Vipat and Sutudri, 
go to the sea (together) like the two horses of a 
chariot ’ (comp. a7iyd vdtn anyam dpy eti subhre in the 
same verse and samandm ydniin dnu sathcdranti in the 
next verse) ; 2, 39, 3: arvahcd ydtam rathyeva sakrd 

‘ come, O ye two mighty (Asvins) towards us (together) 
like the two horses of a chariot’ (comp. 10, 106, 1: 
sadhricind ydtave prem ajigah) ; and 3, 36, 6 : dpah 
samudrdm rathyeva jagmuh ‘ the waters went (together) 
to the sea like the two horses of a chariot ’ (comp. 
S, 60, 3: dpa iva sadhrydnco dhavadhve). Compare also 
the epithet sahavdhah, drawing together, used of the 
horses which draw the chariot of Brhaspati in 7, 97, 6 : 
tdm saf^mdso arusaso dsvd brhaspdtim sahavdho vahanti j 
sdhas cid ydsya uilavat sadhdstham ndbho nd rupdm 
aru^dm vdsanah. prthak therefore cannot mean ‘ diver- 
sely,’ ‘ variously,’ ‘ separately,’ ‘ in different ways,’ here ; 
it must have some other signification that can yield good 
sense in these passages. 

18 
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What this other signification is, can be determined 
from these passages themselves. As we have seen, 
Prthag-gamana is a common characteristic of Agni, of 
Agni’s flames, of the horses of a chariot, and of a swift 
missile — that is, of a weapon that has been hurled against 
the foe. If we find out therefore from other passages of 
the RV an answer to the question ‘ What attribute is it 
that is characteristic of the movement of the above-named 
things .i^’, we shall in all likelihood have found out the 
meaning of prthak in these passages. 

The answer to the above question is not difficult to 
find ; for, the only attribute that characterises commonly 
the movement of Agni, Agni’s flames, etc., is ‘ swiftness,’ 

‘ rapidity,’ ‘ quickness,’ ‘ impetuousness,’ etc. Compare 
respectively the following passages; (a) 3, 26, 2; 
/dm subhrdm agiiim dvase hanamahc . . . dtifhim 
rag/iu§yddam ‘ we invoke him for protection, Agni, the 
bright, the swift-moving, the guest’; 10, 6, 4: dcvd/i 
dcchd raghupdtvd jigdti ‘ he (Agni), the swift-mover, goes 
to the gods ’ ; 1,1 40, 9 : tuvigrebhih sdtvabhir ydli vi 

jrdyah ‘ he moves swiftly with his much-devouring 
flames’; 1, 79, 1: dhir dhuniy vala iva dhrdjlmdn 
‘(Agni) swift (like) Ahi, flying like the wind ’ ; 4, 4, 4 : 
prdli spdso vi srja tuniitamah ‘ send forth thy spies, 
(O Agni,) thou that art the swiftest’ ; {b) 4, 4, 2 : tdva 
bhramasa dsuya patanti ‘ thy flames go swiftly ’ ; 6, 66, 10 : 
trsu-cydvaso juhvb ndgneh ‘ moving swiftly like the 
tongues (/.r., flames) of Agni’; 9, 22, 2: agndr iva 
bliramd vfthd ‘ impetuous like the flames of Agni ’ ; 
4, 6, 10 : tvesdso ague aredyas car anti syenaso nd duvasdnaso 
drtham ‘ thy bright flames, O Agni, move (swiftly) like 
hawks coursing to their goal ’ ; 4, 6, 5 : drdvanfy asya 
vdjino nd sdkdh ‘ his flames run like racing horses ’ ; (r) 
1, 148, 3 : dsvdso 7id rathyb rdrahdtmh ‘coursing like the 
horses of a chariot ’ ; 1 0, 1 1 9 ,3 : ayamsata rd/hatn 

dsvd ivasdvah ‘ the streams (of Soma) drunk (by me) have 
roused me (as quickly) as swift horses (draw) a chariot ’ 
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{cf. preceding verse, pra vata iva dodhata tin ma pita 
ayathsata ) ; 4, 1, 3 : sakhe sakhaynm abhy a vavrtsvasum 
nd cakrdm rdthyei'a rdmhyd ‘ carry the friend to us, 
O friend, with speed, as the two horses of a chariot roll the 
swift wheel ’ ; 2, 4, 6 : var nd pallid rdikyeva svdnit 

‘ who, (Agni,) rushed forth (as swiftly) as water on its 
path, as the two horses of a chariot ’ ; {d) 9, 69, 6 : 
suryasyeva rasmdyo dravayitndvo matsardsah prasupah 
sakdm irate ‘ the torpid (?), intoxicating (streams of Soma) 
move together, swift like the rays of the sun ’ ; 9, 69, 7 : 
sindhor iva pravane niinnd asdvo vrsacyutd ludddso ^dtum 
dsata ‘ the streams of Soma, falling from (the hands of) 
the priest proceed on their way, swift like the currents of 
a river down an incline ’ ; 9, 86, 1 : prd ta dsavah 
pavanidna dhijdvo mddd arsanti ray^liuja iva tnidna ‘ thy 
swift, thought-inspiring, intoxicating streams, O Pava- 
mana, rush forward of themselves like horses born of 
fleet (sires and dams)’ ; 1, 5, 7 : « tvd visantv asdvah 
sdmasa indra g;irvanah ‘ let the swift streams of Soma 
enter into you, O Indra fond of praise’; 9, 22, 1 : 
cte sdmasa asdvo rdtlia iva prd vdjinah | sdrgah srftd 
ahesata ‘ these swift streams of Soma have moved (as 
swiftly) as racing chariots, (as) horses unloosed’; (c) 1, 
143, 5 : nd yd vdraya marntdm iva svnndh seneva srsld 
dtvyd ydthdsdnih ‘ that, like the rush of the Maruts, like 
a missile sent on its way, like the thunderbolt of heaven, 
can not be stopped ’ ; 6, 6, 5 : ddha jihvd pdpatiti prd 
vrsno gosuyudho ndsdnih srjand ‘ then speeds the flame 
of the bull (se, Agni) like the missile hurled by the 
fighter for cows ’ ; 1, 116, 1: ydv drb/iagaya vimddaya 
jdyam sendjuvd nyuhdtu rdthena ‘ who (two) brought a 
wife to the young Vimada in a chariot that is as swift as 
a missile.’ 

prthak therefore signifies in 10, 91, 7 and similar 
verses ‘ swiftly ’, ‘ rapidly ’, ‘ quickly,’ ‘ impetuously,’ etc., 
a meaning which suits the context. It has this meaning in 
the following passages : 
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2, 17, 3 : ddhakrnoh prathamam viryam mah&d 

yad asydgre brahmand §usmam airayah | 
rathe^thena haryasvena vicyutdh 
pra jirdydh sisrate sadfi>-yak pftfiak H 
“ Then didst thou, (O Brhaspati) perform (thy) first 
valiant deed when thou, before this (Indra), didst shatter 
the powerful (Vala) with thy spell. The swift (Waters) 
released by (Indra), who was in his chariot (and) who 
has tawny horses, rush forward together impetuously.” 

There are some difficulties in the first half of this 
verse. The release of the Waters mentioned in the 
second half-verse indicates that the valiant deed {mabad 
viryam) of the first half-verse refers to the overthrow of 
the demon that had imprisoned them; compare 2, 22, 1 ; 
sd im mamada ntdhi karma kdrtavc mahain urum sainam 
sascad devo devdm saiydm vtdram safyd induh ; 2, 24, 14 : 
brdhmanas pdier abhavad yathavasdm satyo manyur mdlii 
karma kari^yatdh where also the phrase mdhi karma 
refers to such overthrow ; cf. also 3, 33, 7 : pravacyam 
sasvadhd viryam tdd indrasya karma ydd dhim vivrscdt | 
vi vdjrena pari^ddo jagkandyann apoyanam icckamdadh. 
I therefore take susma as referring to the demon that 
imprisoned the Waters, and atrayah in the sense of 
shattering, destroying — a sense which the word has in 
the preceding verse but one, znsvd ydd gotra sdliasa 
pdrivrtd made somasya drmhitdny airayat. The mention 
of brahman as the instrument used for shattering shows 
(comp. 2, 24, 3 ud ga djad db/iinad brdjimand valdm) 
that the first half-verse is addressed to Brhaspati who is 
known as brahmanas pati or ‘lord of spells.’ It is indeed 
possible to interpret, as Oldenberg has in fact done 
{RV. Nolen I, p. 201), the first half-verse also as being 
addressed to Indra. But this seems to me however to be 
a somewhat forced interpretation, and I prefer to regard 
this verse as belonging to the type of verses (r/". 1, 62, 4) 
whose two halves refer to Indra and Brhaspati respectively, 
and to interpret it as above. 
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The word asya in the second pada seems to refer to 
Indra and the words asya a^re to be equivalent to asya 
purah. Brhaspati is, as we know from 2, 24, 9 and the 
Yajus texts (TS. 6, 4, 10 ; MS. 4, 6, 3 ; KS. 27, 8) the 
purohita of the gods {devah) and therefore of their chief, 
Indra, also. Now, the chief function of the king's 
purohita is, as laid down by Indian writers, the removal, 
by means of magical spells, of all evils whether caused by 
human or by extrahuman agency. These writers there- 
fore lay particular stress on the necessity of having as 
purohita one that is well-versed in Atharvanic spells ; 
see, for instance, Kautilya’s Arthasastra 1, 8, 5 (p, 15): 
piirohitam uditoditakulasilam sadatt^e vcde daive uimitle 
datidanUydm ca abhivinitam^ dpaddrh daivamdnustndm 
athamabhir upayais ca pratikartdram kurvita ; Maha- 
bharata 12, 73, 30-31 : bhdry;avMgiyasdm vede krtavidyah 
sadcin^nvil !l yajnakarmavid/iijnas tu vidhijnah paustike^u 
ca I astddasavikalpdndm vidhijnah sdutikarmanam 1| 
sarvaro p^avihinas ca samyutdh samyatendriyah | {puro/ii/ah 
kdryah) ; Yajhavalkyasmrti 1, 313 : purohitam prakurvtla 
daiva/ham tiditodHam 1 daijdanilyam ca kusalam athar- 
vdi!<pirasc tathd ; see also ch. II of the Brhatsarnhita. Arl 
efficient purohita therefore was able to destroy all evils 
and enemies that threatened the king ; compare the 
following slokas : ’ npapatntam nauu sivam saptasv ah^esu 
yasya me \ daivindm mdnustfidm ca pratikartd tvam 
cipadam ||60l| tava mautrakrto mantrair durdt pra^a- 
mitdribhih i pratyddisyanta iva me drstalaksyabhidah sardh 
addressed by king Dillpa to his purohita Vasistha in the 
Raghuvarhsa (I. 60, 61). In the light of these passages 
we can now understand better the role played by 
Brhaspati in the incidents referred to by the RV. The 

' It is likewise useful to compare the preceding sloka also: 
aihaiharvanidhes tasya vijiidripurah purah I 
arthydm arthapaiir vdcam ddade vadatdtH varah I|59|| 

Note also the close agreement in word as well as in meaning 
of these verses with the passage from Kaufilya given above, 
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chant or shout (arl’a, brahman, rava, virava, kranda, 
sfanita, etc.) with which he destroyed the demon and set 
free the cows and waters (see Bergaigne I, 302 ; Boyer, 
J.A., 1906, I, p. 401 ff.) repre.sents the magical spell or 
mantra which he, as purohita, used in favour of his 
patron Indra against his foes. His comparison too, with 
a ‘lion roaring in his den’ in 10, 67, 9 {sim/idm iva na- 
nadatam sadhdsthe) is one that is pregnant with meaning. 
The lion, it is believed, kills other animals by its mere 
roar; compare the Jataka stories No. 152“ and 241“ 
and the following sentences in Muller’s translation of the 
first six stories of the Pisdcaprakaranam which is 
without doubt derived from an Indian original (ZDMG., 
48. pp. 198 ff.): 

(Pages 205, 206) “Jener Lowen-Kbnig besass 
ungeheure Starke. Er pflegte in den Wald zu gehen and 
die Thiere durch sein Gebriill zu todten ” ; 

(Page 206) “ Denn jener Lowen-Kbnig pflegt, wenn 
er .sein Gebriill ausgestossen hat, und irgend ein Thier 
gestorben ist ” ; 

(Page 216) “Da ward der Lowen-Kbnig, der 
Grossvater jener Prinzessin, zornig. Er stiess ein Gebriill 
aus, da starben Sangvathan [a jackal-king] und sein 
gesammtes Gefolge ’’ ; 

and as a purohita performs his santika, pausiika 
and dbhicdrika ceremonies in his ydgasdld, and as the 
mantras used therein kill the enemies even though 
they be afar, the comparison of these mantras with 

^ Slbo .... tikkhattuM sihanddarh nadi. Pafhaviyd saddhiih 
dkdsath ekanmnddafit ahosi. Siy’dlassa phalikaguhdya nipamiass 
'c7<a bhltatasitassa hadayapi phali. So tatth'ei'a jivitakkhayaHi 
pdpuni. (p. 8) 

^Siho .... tikkhatiuM appativattiyaM sthanddath nadi .... 
tc pi katlht sttMnddaHi suit'd maranabhayatajjitd auiiamannaiii 
ovijjhitvd tatth ' eva jiviiakkhayatii pdpuniPtsu. Tkapeivd sihe 
sesdpi migosakarddayo sasabildlapariyosdnd sabbe caiuppadd tatth 
’eva jlvitakhayafU pdpuniiUsu .... Dvddasayojauiko maihsardsi 
ahosi. (p. 245) 
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the roar of a lion, and of the purohita Brhaspati 
with a lion roaring in his den is singularly felicitous. 
Another figure of speech compares these rites and 
ceremonies which he performs to a ratha or war-chariot, 
in 2, 23, 3, which represents Brhaspati as mounted on 
the chariot of rite {rtasya ratham) which destroys enemies, 
slays demons, shatters the stony enclosure imprisoning 
the cows and wins the light. 

Sayana, who as usual takes prt/iak to mean ‘in 
different ways,’ has ingeniously attempted to explain 
away the consequent contradiction here s(ui/iryak 

and prthak by saying that the ‘going in different ways’ 
was caused by fear — vicyutdh svastlidndc cydvildh santah 
sadhryak sadhrichiah payasparasamgatdh prthak hhityd 
viyuktdh santah prasisrate prakar^cna dhavanti. It is 
however the nature of Waters to flow together ; compare 
4, 47, 2 : yuvam hi yantindavo nimnam apo nd sadhrydk ; 
and 5, 60, 3 : apa iva sadhrydhco d/iavadhvc ; and the 
Waters (or Rivers) released by Indra are in many places 
said to have moved swiftly forward ; cf. 1, 32, 2 : vdsra iva 
dheiidvah syandaniand dhjah samudrdm dva jagmur apah 
‘ running, like lowing cows (to their calves), the waters 
went straight to the sea ' ; 1, 130, 5 : tvdm vfthd nadyd 
indra sdrtave 'cchd samudrdm asi /o rdthdii iva vdjayato 
rdthdii iva ‘ thou hast released the rivers, O Indra, to run to 
the sea impetuously like chariots, like racing chariots ’ ; 
2, 15, 3: vdjrena khdny atrnau nadhiam 1 vfthdsrjat 
pat/ndhir dir ghaydthath ‘ with the Vajra he bored openings 
for the rivers and let them loose (to flow) in long-extended 
paths’; 4, 17, 3: vddhid vrtrdm vdjrena mandasandh 
sdrann dpo jdvasa hatdvr^nih ‘exulting he killed Vrtra 
with the Vajra : the waters, whose lord was killed, 
rushed forth swiftly’; and specially, 10, 111, 9-10: 
srjdh sxndhunr dhind jagrasnaii ad id etah prd vivijre 
javena | mumuk^amdnd utd ya mumucre 'dhed eta nd 
ramante mtiktdh | sadhricih, sindhum usatir ivdyan 
‘ thou didst deliver the Rivers swallowed by the dragon 
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and these sped forth swiftly — those desiring to be free as 
well as those that were freed ; the swift ones do not 
stop ; like loving (wives) they went to the sea together.’ 
It should be noted that both the ideas of ‘going 
together ’ and ‘going swiftly ’ are given expression to in 
this last-quoted passage. 

8, 100, 7 : (fra nundm dhavata f>rt/iah 
iieha yo vo dvavarit | 
ni slm vrtrdsya marmaiii 
vdjram indro apipaiai II 

“ Run forth now swiftly ; he is not now who had 
detained you. Indra has hit Vrtra in his vital parts with 
the Vajra.” This is, as is evident, an address to the 
Waters. 

3, 56, 4 : abhika dsaih padavir ahodhy 
dditydiiam a/ive cam nama ! 
dpas cid asmd aramanta dcvih 
prihafT vrdjaniih pdn sim avrnjait 1| 

The meaning of this verse is not quite clear ; 
I translate tentatively : “ Their leader became known in 
the fight ; I have invoked the sweet name of the Adityas. 
Even the immortal Waters stopped for him ; moving 
swiftly, they left (him).” With regard to the third pada, 
compare 2, 30, 1 : tndydyd/iif^/me nd rama7ita apah. The 
fourth pada seems to refer to the same situation as 7, 21, 3 : 
tvdm indra srdvitava apdh kah pdristhita d/nna siira 
piirvih i tvdd vdvakre rathyb ftd dhend rejante visva 
krtrimdni bhi^d and 4, 22, 6 : ddhaha tvdd vrsamauo 
b/iiyandh prd shid/iavo jdvasd cakramanta. 

2, 24, 14 : brdhniaiias pdter abhavad yathdvasdth 
sa/yd manyur mdhi karma kari^yatdh | 
yd gd ud d/at sd dive vt cdbhajan 
mahiva ritih sdvasdsarat prthak || 

“The powerful spell of Brahmanaspati who was 
engaged in a great work had its own way {i,e., acted as 
desired) ; (he) who drove forth the cows gave it to 
heaven; (the herd of cows) like a great current went 
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forward impetuously with strong force.” ‘ The great 
work ’ refers, as I have said above, to the overthrowing of 
the demon that has imprisoned the waters and cows. 
The iva in the fourth pada, though apparently an upama- 
vdcaka, seems really to be used in the sense of ca, that 
is, as a satnuccaya-vdcaka with the force of ‘ and ’ ; for 
Hrhaspati sets free, not only cows, but the waters also. 
Compare 2, 23, 18: tava sriye vy ajihita parvalo jyavdm 
^otram ud asrjo yad aiiy^irah i indrcna yiija tdmasa 
pdrlvrlam hrliaspate Hir apdm aubjo arnai dm ; see also 
6, 73, 3 ; 2. 24, 73-4. 

9, 86, 2 : pt'd te mddaw madiydsa ds&vo' 

'srksala rathydso yathd prthak | 
dhcinir nd valsdth pdyasdb/n vajnnam 
indrani indavo mddhunmnta uy/ndyah || 

” Thy swift, gladdening streams (O Soma), ran forth 
impetuously like the horses of a chariot. The sweet- 
bearing streams (have run) towards Indra, the Vajra- 
bearer, as a cow with milk runs to its calf.” 

10, 44, 6 : pythak pyayan pyal/tania dcvdlnUayo 

'kynvala syavasyani diisldyd | 
lid yi sekuv yajmydm iiavam dru/iam 
iyma'ivd Id iiy hvisanla kepayah II 
This verse is somewhat obscure. I translate, follow- 
ing Yaska {Niyukla, 5, 25, 1): ” The first invokers of the 
gods sped forth swiftly and performed famous (deeds) 
difhcult to surpass ; the wicked people who were unable 
to get upon the ship of sacrifice, stayed here only.” 

10, 91, 7 : vdlopadhula ifiid vdsdii dnu 

h'su ydd dnnd vevi^ad vitisthase | 
d ie yatantc rai/tyd ydthd pHhak 
sdrd/iamsy ague ajdydni dkdksatdh || 

“ When thou, O Agni, being fanned by the wind, 
extendest thyself rapidly, following thy desires, and 
reachest forth eagerly after food, the unaging flames of 
thee, that art burning, move forward swiftly like the 
horses of a chariot.” 


i 
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10, 142, 4 : yad udvato nivato yasi bapsat 

prl/iafr esi pm g^ardlnniva ahtd i 
yada te vato anu vati soar 
vapteva snidsru vapasi pro, bhuma || 

“ When thou goest, devouring, over ups and downs, 
thou niovest as quickly as a swift missile. When the 
wind is blowing behind thy flame, thou shavest the earth 
as a barber the moustache.” pragardhini (meaning, 
literally, ‘ greedy ')— swift here ; compare the similar use 
of the words y;rdlnni and y^rdhyantam in 1, 70, 11 
sadbur nd ^rd/muh ' an excellent (horse)’ and 

4, 38, 5 : padbhir y fd/iyanlam medkayuth nd suram 
‘ speeding with a will, like a valiant soldier in battle’. 
Regarding the transition of meaning from ‘ greedy ’ to 
‘ swift,’ compare the analogous words trsu ' thirsty, 
swift ’ and Idtrsand ‘ thirsting, swift-moving ’ in 6, 66, 10 
cited above and 2, 4, 6 : a yd vdiiii tdlrsdno nd hhafi vdr 
nd palhd rdlhyeva sv'dnit. Compare also in this connection 
1, 143, 5 and other verses cited above (p. 139) about the 
swiftness of the missile and the expressions ‘ swift as 
an arrow ; quick as a dart ; pfeil-schnell ’ and other 
similar ones in English and German. 

10, 101, 4 : Slid yunjanli kavdyo 

ynyd zn lanvaie pft/iak j 
dkird deve§u sumnaya H 

” The wise put the ploughs together ; the clever, 
desiring the grace of the gods, quickly make ready 
the yokes.” 

AV. 11, 5, 13 : ay nail siirye candrdmasi nidtarisvan 

brahniacdry dpsii saniidham a dadhati \ 
idsani arcim^i pftkag abhre caranli 
lasdm d/yam purti^o varsdm a pah II 

“ In the fire, in the sun, in the moon, in Matarisvan, 
in the waters, the Vedic student puts fuel. Their gleams 
go quickly to the cloud ; their sacrificial butter is man, 
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rain, waters.” Compare Manusmrti III, 76: agvatt 
prastd/iutih samyag ddityam upali^thatc | dditydj jdyatc 
vrsUr vrsier annath /a/ah prajdh. 

AV. 7, 45, 2 : ao^iier ivdsya dd/ia/odavdsya dd/ia/ah pr/hak | 
e/dm e/dsyersydm udimouim iva samaya ]| 

” Extinguish, as (one does) fire with water, this 
man’s jealousy which is burning impetuously (/>., fiercely) 
like fire, like forest-fire.” 

AV. 4, 15, 2 : mm iksayav/u /avisah suddnavo 
' pdm rdsd dsadhibhih sacan/dm | 
varsdsya sdir^d mahayan/a l)liiimini 
pf//ta<y jdyau/dai osadhayo visvdrupdh || 

“ Let the strong liberal one.s {m. the Maruts) cause 
to behold together : let the juices of the waters attach 
themselves to the herbs ; let downpours of rain glorify 
the earth ; let herbs of all forms be born quickly.” 

AV. 4, 15, 3 : sdm iksayasva y;dya/o ndbhdmsy 

apdm vey;dsah pf/hay; ud vijaa/dm i 
vaysdsya sdryd mahayau/u bhiimim 
pr//tao- jdyatt/dm osadhayo visvdrupdh {| 

“ Do thou make the singers behold the clouds 
together; let the swift streams of water rush out rapidly ; 
let downpours of rain glorify the earth; let herbs of all 
forms be born quickly.” 

Whitney in his Transla/ion (p. 172) renders pr/hak 
in these pa.ssages as ‘ here and there ; ’ and gives a note, 
after verse 4, that "pr/hak, lit. ‘severally, separately’ is 
used in these verses rather in the sense of ‘ all about, 
everywhere’. ” It seems to me that it is preferable to 
accept here (for verses 2 and 3) the meaning, ‘ quickly, 
rapidly ’ established for pr/hak above, and that this 
makes it unnecessary to suggest a third meaning, ‘ all 
about, everywhere,’ for it. With regard to verse 4, the 
meaning iidud, ‘severally,’ may be considered to suit well 
here and also in AV. 3, 19, 6 and 5. 20, 7, where, too, the 
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words prtliak and li^hosa (in 5, 20, 7 its synonym dhvanayah) 
occur. A better .sense, however, is yielded by these 
passages if we interpret prthak here as ‘strong’, a 
meaning which is a development from that of ‘ rapid, 
quick, impetuous ’ ; see Vedische Studieii I, p. 47 and 97 
for numerous examples of such development. I would 
therefore translate these verses as follows: 

AV. 4, 15, 4 : y^anas tvopa gay ant u marul'dh 
parjanya g/ioshtah prthak | 
sarga varsasya varsaio 
varsaniu prthivim aim [I 

“ Let the troops of Maruts that shout strongly sing 
to thee, O Parjanya ; let gushes of raining rain rain 
along the earth.” Shouting strongly is a characteristic of 
the Maruts that is frequently mentioned in the RV ; 
compare for instance 1, 64, 8 : sim/ta iva nanadafi 
prdcctasah; 1, 85, 2 : arcaiito arkdm jaiidyanta iiidriydni 
ddhi snyo dad hire pfsttimalarah \ 5, 54, 12: svdran/i 
ghdsam vita tain rlaydvah', compare also, 1, 169, 7; 
3, 26, 5, and Hergaigne II, 373. 

AV. 3, 19, 6 : ud dhdrsaiitdni inaghavati vajiuduy 
ud virandm jdya/dm elii ghdsah \ 
pftha<g ghdsd ululdyah 
kctutndtifa iid tra/dm | 
devd itidrajycstha mari'i/o yautu senayd i| 

“ Let their energies be excited, O bounteous one ; 
let the shout of the conquering heroes arise ; let strong 
.shouts and clear jubilant cries go up ; let the divine 
Maruts with Indra as chief go with the army.’’ To 
prthag ghdsah in this verse corresponds dyumati ghdsah 
in 10, 84, 4 . dyunidittam ghdsam vijayaya krnmahe. 

AV. 5, 20, 7 : an tar erne udbhast ghd^o astu 

prthak tc dhvdnayo yautu stbham j 
abhi kraiida staudyotpipaiiah 
ilokakru miiraturydya svardhi II 
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“ Let there be noise between these two finnaments , 
let thy sounds go swift and strong ; roar (at them), 
thunder, truculent, resounding unto the victory of our 
friends, a good partizan.” The last half-verse is unintel- 
ligible to me and I have therefore repeated here the 
translation of Whitney. 

pfthak has the sense of ttcind in the other RV 
passages where it occurs, namely, in 1, 131, 2 ; 1, 157, 1 ; 
8, 43, 18 and 8, 43, 29. 

1,131,2: visvcsii In fvd sdvayiesu tuhjafe 

savidnam eham vfsaiuauyavah pfthak 
svah sanisyavah pfthak | 
tdm tvd uavam ad parsdnim 
susdsya dhurt dhtmahi | 
indram nd yajhais citdyanta aydvah 
stdmehhir indrani aydvah || 

“(They) call urgently to thee in all Soma-libations — 
thee that art one and common, the people with excellent 
hymns (of praise), desiring to attain light, (call upon) 
separately. We people, glorifying Indra with praises as 
with sacrifices, place at the head of the strong (hymn), 
thee, that, like a ship, carricst us across.’’ 

1 , 157, 1 : dbodhy a tyntr jmd iid cti si'iryo 

vy usds candl'd mahy dvo arcisd | 
dyuksatam asvtnd ydtave rdtham 
prdsavid devdh savita jdf[at pfthak || 

“ Agni has awaked ; the sun rises from the earth ; 
the bright dawn has opened heaven and earth with her 
light ; the (two) Asvins have yoked their chariot for 
going; the divine Savitr has impelled the world 
individually (to action).’’ 

8, 43, 18 : tubhyam td ahoirastama 
visvdh suksitdyah pfthak \ 
dgne kdmaya yemire || 
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“ Thee, O best of Ahgirases, have all those people 
with good dwelling-houses, attached to themselves, 
separately, in order to obtain their desires, O Agni.” 

8, 43, 29 : /ud/iynth g;/ief i6 jdiia ime 
visvdh siihi/dyah Pythak | 
dkastm hinvauty dtiave || 

“All these people with good dwelling-houses 
(O Agni) have separately impelled thee to eat the food.” 
The words visvdh suksitayah in these two verses though 
literally meaning ‘ all (people) that have good dwelling- 
houses ’ seem to be used in the sense of ‘all (people) 
possessed of houses, />., householders visvdh suksitayah 
thus=z^/,vr'^ yyrhapatayah, visvesu y;r//esu uarah, tyrke- 
grhe narah. Compare 5, 14, 4; 10, 91, 2; 1, 128, 4; 
4, 7, 3 ; etc. 

Thus the meaning of prthak is 1. («) quick, rapid, 
iinpetuous; {b) strong; and 2. separately, differently, 
diversely, variously. 

Likewise, the root prath, from which the word prthak 
is without doubt derived, and its derivative prth7i seem 
al.so to signify ‘ to rush, to move quickly or swiftly ’ and 
‘ swift ’ respectively. Regarding the latter word, namely 
prthu, it is the first member of the compound prthuprajha 
which is given in the Mahdvyntpatti (Mironow’s ed. ; 48) 
as a synonym of dhiprajha, javatiaprajha^ tikpjapmjha 
gavihhirapi'ajhay etc. This seems to indicate that prthu 
in prthuprajha means dsu or javaiia. 


§9 

yaksdin 

yaksd (neuter) is a somewhat difficult word that 
occurs about thirty times in the Vedic texts and that has 
not so far been satisfactorily explained by the exegetists. 
The explanations proposed for this word by the earlier 
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ones are collected by Geldner on pp. 126, 127 of the 
Vedische Stiidien, Vol. 3, in the beginning of the article 
which he has written on this word. Geldner has there, 
after giving expression to the opinion that none of these 
explanations is satisfactory, come to the conclusion 
(p. 143) that yaksd means I. {d) Erstaunen, Verwunder- 
ung, Neugierde ; {h) Wunder, Ratsel ; 2. Wander, 

Kunststuck, Zauber, (a) Hexerei, Zauberei ; (d) Verzau- 
berung ; Verwandlung ; (c) Gaukelei, Blendwerk, Illusion; 
(d) Wunderkraft, Wunderkur, Heilzauber : 3. Gegenstand 
der Bewunderung oder Neugierde, Kuriositat, (a) Wun- 
dertier ; (d) Schaustuck, Fest ; {c) Naturwunder wie 

grosse Baume u.s.w. M. Boyer who has likewise written 
an article on this word in the Journal Asiatique (1906, I, 
pp. sees no necessity for the acceptance of this 

long array of meanings. Following the explanation of Roth 
(ubernaturliches Wesen, geisterhafte Er.scheinung) and 
Bergaigne (apparition surnaturelle), he thinks that yak§d 
denotes only ‘ a form likely to create feelings of astonish- 
ment in the beholder,’ line forme {visible dc fail ou concue 
comme telle) propre d etonner le regard, and has, in his 
above-mentioned article, attempted to show that the 
meaning fantome, apparition, apparition merveilleuse, 
mcrvcille, fits in best with the context and is sufficient to 
explain every passage in which the word occurs. Olden- 
berg {RV. Noten, II, p. 44) agrees with M. Boyer in 
thinking that there is no necessity for a long series 
of meanings, and that one meaning is enough to 
explain all the passages in which the word occurs. This 
one meaning, however, is according to Oldenberg, ‘ wun- 
derbare geheimnisvolle (darum haiifig unhcimliche) 
Wesenheit ’ and not ‘a form likely to create feelings of 
astonishment in the beholder ’ as proposed by M. Boyer. 
And this seems now to be the opinion of Geldner also 
who in his latest book {RV. Ueber.) remarks, in connec- 
tion with the verse 4, 3, 13, ' ya/c^dm -, Heimlichkeit 
Oder Blendwerk. yak§d ist etwas Geheirnnisvolles oder 
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Wunderbares,’ and thus seems to have abandoned his 
former suggestion in favour of that of Oldenberg. 
On the other hand, Hillebrandt has, ' in his recently 
written article on this word [Festjfabe fiir Richard 
von Garde, pp. 17-23), explained it as 1. Zauber- 
ding, Zauberwesen (RV), unheimliches VVesen (Kaus. S); 

2. ubernalur] idles grosses Wesen holierer Art (AV) ; 

3. yaksa [i. e., guhyaka or follower of KuberaJ (AV. XI, 
6, 10 and Gobh. G.S, 3, 4, 281). 

The attempt to dispense with a long array of 
meanings and to make one meaning suffice for all 
passages is without doubt laudable ; but it seems to me 
that in saying that this meaning is a ‘ wonderful, 
mysterious (and therefore sinister) being ’ or ‘ a form 
likely to create feelings of astonishment in the beholder,’ 
the savants above-named have not quite hit the mark, 
and that these meanings do not, any more than those 
proposed by Geldner, fit in a number of passages, c,<r., in 
RV. 10, 88, 13; AV. 8, 9, 8 and 11, 2, 24; Sat. Br. 
12, 2, 3, 5. I propose therefore to investigate anew here 
the meaning of this word yaha. 

It is necessary for me to begin first by referring to 
the close correspondence that exists between the words 
yah^a and bhuia in post-Vedic literature. In this literature, 
yak^a like bhuta, denotes a class of superhuman beings 
known as dei’ayonavah in Sanskrit literature (cf. Amara- 
kosa, 1, II : vidyadharo ' psaro-yaksarakso-^andharva- 
kinuarah \ pisdco lyu/iyakah siddho bhUto 'mi devayonayah), 
and as vyan/ardh in Jaina literature (cf. Uttaradhyayana, 
p. 1084 : pisdya bhuyci jakkhd ya rakkhasd kinnard ya 
kimpurisd \ mahorayd ya ^andhavvd atthavihd vdnam- 
anlard and Ta/tvdrthddhigama-su/ra, 4, 12). These beings 
are represented as dwelling in unoccupied houses, in 

* He has also referred to Hertel’s explanation of the woixl as 
‘ Licht, Eeuer ’ on p. 43 of his Die Arische Feticrlehre Vol. I, a book 
wliich is inaccessible to me. 
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trees, forests or woods, ponds, etc., which are then said 
to be possessed, adhisthita^ by them ; compare Geldner, 
p. 143, Jataka stories. No. 154 and 155, and 
Hopkins, Epic Mythologyy p. 36, and Index, s.v. yaksa. 
To Yaksas as to Bhutas temples were built, adoration 
paid and bali offered ; and festivals, ydtrah or titsavdh, 
were instituted in their honour. They were invoked in 
times of danger, and vows were taken in honour of them 
at such times and also when people prayed for the 
fulfilment of any desire. Compare for instance the 
following passages from the Jnatadharmakatha : — 

(p. 417) Rdya^i/iassa iiayarassa bahiyd ndgdni ya 
bhuydni ya jakkhdni ya inddni ya khanddni ya riidddni 
ya. sivdni ya vesdni ya vesamandni ya tattka nam bahunam 
ndf;apadimdni ya jdva vesamanapadimdui ya mahariham 
pupphaccaniyam karettd jduu-pdya-vadiyd evam vayittd jai 
nam aham devdniippiyd dara^am vd ddrigam vd paydydmi 
tenam aham tumham jay am caddy am ca bhdyam ca akkhaya- 
nihim ca anuvattemi. 

^ The investigations of anthropologists have shown that belief 
in the existence, and worship, of evil spirits (demons) plays a 
prominent role in the religious speculations and practices of primitive 
IDeople everywhere in the world ; and the opinion has been 
expressed by writers on Vedic religion and mythology that such 
belief and worship were prevalent among the Aryans of ^gvedic 
times. Thm (Rdigiofi dcs Veda^ p. 55f.) believes that 

the existence of such belief and practice is unmistakably indicated 
by certain details of the Vedic cult; and Hillebrandt {Ved. Myth*^ 
III, p. X) says that the belief in the existence of evil spirits is met 
with to a small extent in the RV, and that the worship too of evil 
spirits must have been prevalent at the time though, as he thinks, 
no trace of such worship is to be seen in the RV. As we know from 
later literature that the worship of Yak}?as and Bhutas was general 
and wide-spread, it is permissible to infer that the worship of evil 
spirits in Rgvedic times too must have, to a great extent, consisted 
in the worship of Yaksas and Bhutas, or at least, that Yaksas and 
Bhutas were included in the evil spirits that received worship in the 
time of the RV. 

20 



154 


VE1>1C STUDIES 


[Bhadra, wife of the caravan-leader, sarlhavaha, 
Dhanya, thinks] " Outside the city of Rajagrha are the 
temples of Nagas, Bhutas, Yaksas, Indra, Skanda, Rudra, 
^iva, Vesa, and Vaisravana. There after a grand 
worship with flowers of the images of Nagas, etc., up to 
Vaisravana, and after falling on the knees, saying thus : 

‘ If, now, O beloved of the gods, I shall give birth to a 
son or a daughter, I shall then establish a w'orship of 
you, make gifts to you, appoint portions for you, and 
shall establish a permanent fund ^ for you.’ ” 

(p. 409) juya-khalayani ya ziemodrdni ya ... . 
sihghd4ci’gdni ya taydni ya caukkdni ya caccardni ya ndga- 
ghardni ya bhuya- ghardni ya jakkha-deuldni ya ... . 
[The robber Vijaya was in the habit of visiting and 
wandering through] “ Gambling-dens, drink-saloons, cour- 
tesans ’ houses, places where three, four, and more roads 
meet, temples of N%as, Bhutas, and Yak.sas . . . . ” 

(p. 758) bhiyd san/dyab/iayd aunam-anna-kdyam sama- 
turaiigemdud bahunam inddni ya khanddni ya rudda-siva- 
vesamatM’tidgdnam bhiiydna ya jakk/idua ya ajja-kottakiri- 
ydna ya bahuni uvdiya-sadi uvdimamdnd citthanti [Some 
merchants, when threatened by an evil spirit, mahdpiidca, 
while travelling on a ship in the midst of the sea, become 
anxious, and] “ Feeling fear and apprehension, and 
embracing each other (for support) are offering many 
offerings to many Indras, Skandas, Rudras, Sivas, 
Vaisravanas, Nagas, Bhutas, Yaksas, Aryas and Kotfa- 
kriyas.” ^ 

(p. 212, 213) uggd uggaputtd b/iogd bhogaputid cvam 
rdtnnd khatliyd mdhand blta^d johd .... n/tdyd . . . . 
sirasd kant/ie mdlaka4d dvtddha-mani-suvannd kappiya- 

* Wherewith, explains the commentator Abhayacandra, the 
charges for renovating the temple, etc., may be met. 

* The commentator explains aryah as praidnla-rupd durgah 
and koUakriyak as $aiva mahi^dradka^rapa, that is, perhaps, fierce 
in aspect. 
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haraddhalmra-tisaraya-palamha- palambnmana- kadisuttaya 
sukaya-soblidbliarandvattlia-pavara-pahiriydcandanovalitta- 
f^dya-sartra appey^aiyd hayagayd evaih ^aya-raha-sibiya- 
sandamdni-gayd .... Rdyagilia-iiaf^arassa ntajjham ega- 

disint egdhimukhd nigacchanti “ kinnam bho devd- 

nuppiyd ajja Rdyagihe nayare indamahe vd khandamahe 
vd evam rudda-siva-vesamana-ndga-jakkha-bhuya-nadi-tald- 
ya-rukkha-ceiya-pavvaya-ujjdna-giri-jattdi vd jaunam uggd 
b/iogd jdva egadisim egdbhimuhd nigacchanti ^ 

[Prince Megha sees one day] “ Ugras, ugraputras, 
bhogas, bhogaputras, and likewise, persons born in 
royal families, Ksatriyas, Brahmanas, king’s servants, 

warriors, .... who had bathed who were 

wearing garlands on their heads and necks and orna- 
ments of gold and jewels, who were decked with hdras, 
ardkaharas, trisarakas, pralambas and katisutrasP and 
ot- h well-made brilliant ornaments, who were wearing 
clothes and had their bodies anointed with 
sanc^\l, some mounted on horses, some on elephants, 
chariots and palanquins, moving in Rajagrha in one 
direction, to one goal, and calling one of his entourage, 
inquires ‘ What, O beloved of the gods, is there to-day- 
in Rajagrha a festival (ntsava) in honour of Indra or 
Skanda or Siva, Rudra, Vaisravana, or a naga, yaksa 
or bhuta or a ydtrd to a river or pond or tree, temple, 
mountain, garden or hill, that the ugras, bhogas, etc., are 
going out in one direction, to one goal ? ’ ” 

The temples of Yaksas were known as yaksdyatana 
(cp. Jnata., p. 528, surappiye ndmam jakkhdyatane), 
yaksadevakula (cp. ibid., p. 409, jakkhadeuldni ya), 

* This zaripaka is not given in the text ; the commentator 
has, however, extracted it from one of the preceding five 
Angasutras and reproduced it in his commentary (p. 208f. of the 
«,:dition). 

* These are different kinds of necklaces worn round the neck. 
A trisaraka is a necklace that has three strings. 
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yaksagrha or yak^abhavana (cp. Uttaradhyayanasutra, 
comm, on p. 162, Rd/agr/te Viraprabhodydne Maijindya- 
kasya yaksabhavalie uttirnah), yaksaprdsdda (cp. ibid., 
p. 347, Mandika-yaksa-prdsddd) or yaksa simply (com- 
pare Jnata., p. 417, ndgdni ya bhiiydni ya jakkhdni ya, 
‘ ternples of itdg;as, blmtas, and yaksas' \ Vipakasutra, 
p. 176, Bhandire tiyydiie Sudarisane jakkhe ‘ Bhandira 
park ; the j'rt:/’5rt'-temple named Sudarisana ’ ; ibid., 
p. 213, Soriya-jakklio, ‘ the yaksa-tQm^\e known as 
Soriya’) ; and those of bkiitas were known as bJmtag^rJia 
(cp. Jnata., p. 409, bltuyai^Iiardni ya) or simply b/iiHa 
(cp. Jnata., p. 417, ndgdni ya bhiiydni ya jakkhdni ya 
cited above). The generic term caitya was used to 
denote either class of temples — those of yaksas or of 
bhulas'. compare Uttaradhyayanasutra, p. 162, Antaranji- 
kdpurydm bhutagrham caifyam ; yakkha-cetiydni in Bud- 
dhaghosa’s Siunah y;alavildsini on Mahdparinibbdna Jfia, 
1. 4 ; and Abhayacandra’s explanation of caifyla as 
vyaniamyaianam \n\\\s commeni^Yy on the Jnata., ig|. 7. 
These caityas seem to have played a prominent pai : in 
the religious life of the city or town in which they were 
situated. In the Jaina-sutras specially, one finds that 
whenever the name of a town or city is mentioned, the 
name of the caitya situated in it is. also almost invariably 
mentioned; see, for instance, Jnata., p. 1509, 1515f¥. and 
Vipakasutra, pp. 24l£f. ^ The Buddhist Pali books too 
sometimes mention caityas in connection with towns ; e.g., 
the Suppatittha-cetiya in Rajagrha is mentioned in the 
Vinaya-pitaka, Mahavagga, I, 22, 1 ; and the Capala, 
Udena, Sattambaka, and Bahuputta cetiyas in Vesali are 
mentioned in Digha., Mahaparinibbanasutta, 3. 1. So 

The worship of and still forms part of Jain 

religious observances. Read in this connection the introduction 
to the second edition of the “ Sravapa-Belgola Inscriptions ” 
(Bpigraphia Carnalica, Vol. II) ' with its frequent allusions to 
yaksas] see also Plate 17 therein. 
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also do some Buddhist votive inscriptioivs ® at Bharaut, 
Nasik and other places. They are occasionally mentioned 
in the Puranas, Itihasas and other Brahmanical books 
also ; compare, for instance, the Ramayana, 2, 56, 33 : 
caityany aya/amni ca . • . sthdpaydmdsa Rd^havah ; 
2, 71,42: devdyaiaim-caityesu dtndh paksi-mr^ds tai/td\ 
2, 3, 18 : devdyatana caityesu ; 2, 17, 16 : caifyams cdyata- 
7idui ca I pradaksinam pariharan ; in Agnipurana 
(apud Hemadri’s Caturvargacivtdmani, V ratakhanda, 
ch. 21, p, 344): caifyesv dyatanesu ca | devdvdm caiva 
ratkydsu ; in Bhavisyottarapurana {apud Hemadri, Lc. 
p. 353): kiddf^drcsu caityepi ; in the Mahabharata, 2, 102, 
33 : devdyatanacaityepi prdkdrditdlakepi ca ; Kautilya’s 
Arthasastra, p. 208, parvasn ca ... . caitya-pujdh 

®Nos. 693, 699, 987, 988, 1058, 1059, etc., in Liulers^ List of 
Brdhml Insert piio7is (Appendix to EpifcrapJtia Indira, Vol. X) ; 
see Index of Miscellaneous Terms given at the end, s. v. 
chetiyaghara and following words. The words chetiyaf»;hara and 
chaitya are there explained by Liiders as ‘ Buddhist building.’ 
Considering however that among the Buddhist inscriptions are 
two — Nos. 1143 and 871 — that record the gift of a yak^a and a 
yakp (that is, of images of them) and one (No. 1206) that seems 
to record the gift of a bhilidyana (for bhfdapata ? stone-slab with 
the image of a bhata engraved on it), it seems more natural to 
give the word caitya its usual meaning and to understand in these 
inscriptions a reference to temples of bhiitas or yak^as. It is true 
that such temples have nothing to do with Buddhism or with the 
life of Buddhists as we know of these from the books ; but the gift 
of images of a yak^a and a yakp referred to above shows clearly 
that their worship must have been prevalent amongst Buddhists 
also at that time and this makes it probable that the word caitya 
retains its meaning of ‘ temple dedicated to yak^a or bhnta ’ in 
Buddhist inscriptions (and in Buddhist books?) also. It may, in 
passing, be observed that the personal names also, contained in 
some of the inscriptions, as for instance, the names Naga, 
Nagadatta, Nagadina, Nagadeva, Nagasri, Nagapalita ; Yakhadina, 
.Yakhadasi, Yakhi, Yakhila; Bhuta, Bhutarakhita and Bhutapala 
(see Index of Personal Names given at the end) bear witness to 
the prevalence of the worship of ndgas, yak§as^ and bhiitas at 
that time, 
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karayei \ p. 243 , pratipamtam caityasthane ratrau . . . 
upaharam karayei ; p. 56, caitya-punyasthava-vana-seiv- 
handhah kdryah. In all these instances, the juxtaposition 
of the word devdyataiia shows that the word caitya means 
‘ temple of yaksa or bhiita ' and the compound devdyataiia- 
caitya means ‘ temples dedicated to gods and to evil 
spirits.’ The presiding deity of the Dandapani temple in 
Benares, that pious devotees visit every day, is also a 
yak^a, as is related in ch. 32 of the KdUkhaiida. 

The worship of yaksas and bhutas is referred to in 
the Bhagavad-gita, where it is said in XVII, 4,® and 
IX, 25’° that sdlvika people worship gods {deva), 
rdjasa people yaksas and rdksasas, and tdmasa people, 
ghosts {preta) and hosts of b/iutas, and that the worshippers 
of bkiitas go to them while the worshippers of the Lord go 
to Him. Yaksas and bhiitas are both objects of tai'Pana 
(with water) in the daily brahma-yajna rite prescribed 
for the householder of the first three castes (cp- 
Ai. GS. 3, 4, 1). Similarly, the bhutayajna, which 
consists in the offering of ball to b/iiitas, (compare TA. 2, 
10: yad bhutebhyo balin harati tad bhutayajnam) is also 
daily prescribed for such householders (cp. ibid., 3, 1 ). 
The yaksa-bali rite ” is referred to by Ujvaladatta in his 
scholium on the Unadisutras, 4, 123, in the Jataka 
Stories No. 347 and 455, while its wide prevalence is 
attested by the common saying yak^dnurupo balih : ‘ As 
is the yaksa, so is the bali' (that is, the ba/i corresponds 
to the yaksa ; if the yaksa is great, the bali offered will 
be considerable ; if the yaksa is negligible, the bali too is 

^ yajanie sdtivikd devdit yaksmaksdiini rdjasdh 1 

Prctdn hhiltayaudiliS cdnye yajante tdmasa jandh || 
bhuidm ydnti bhntejyd ydnti viadydjiitopi mdm ] 

” It may be observed, that analogous to the bhrdabali and 
yaksabali rites, the Grhyasutras speak of a sarpabali rite also where 
bali is offered to sarpas or snakes (ndgas) ; compare Ah>. GS. 2, 1 
and Nfsiihha’s Prayogapdrijdta ( Nirnayasagara ed. ) pp. 434 fT, 
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negligible) cited by Sankara in his commentary on the 
Chan. Up. 6, 32 (see also Laukikanyayanjali, II, p. 
64: yadrso yal'sas tadrso balih). TA. 1, 31, 123 gives 
details of the Vaisravana-yajna ceremony in which ball is 
offered to Vaisravana {i.c. Kubera) who is the lord of 
Yaksas, but who is, remarkably enough, referred to by 
the mantra sarvab/iuladlnf>ataye nania iti (the commen- 
tator Bhatta-bhaskara explains sarvabbiitaudm alterna- 
tively as yaksa-^tihyakdndni) as the ‘ lord of all bhulas.' 

The fourteenth day of the dark fortnight of every 
month is known as bkuhi-ca/urdasi and is held sacred to the 
bhulas. On that day are performed vratas intended to win the 
favour of Siva, lord of the bhulas \ see Hemadri, I.c. p. 50 
ff.That day, however, is held consecrated to the Yaksas also, 
and accordingly, on that day are performed the vratas 
in which worship is offered to Yaksas (namely, the 
K.semavrata, p. 154), and to Vaisravana, lord of the 
Yaksas (p. 155). The Saurapurana {apud Hemadri, I.c. 
p. 156) prescribes the performance on that day of the 
Kr.snacaturdasi-vrata, in which the figure of a Yaksa 
made of bdellium {yuyy;ula) should be burnt, and says 
that in consequence of this vrata, the performer goes to 
the world of the Pinaka-bearer, that is, of Siva, the lord 
of bhulas {krsnapakse caturdasydm yak?am guy; ^ulakatit 
dahel | sa ydli paramath sthdnam yatra devah piudkadhrk'). 

It may further be mentioned that according to the 
Puranic mythology, Tsana (or Rudra) the lord of bhulas, 
and Kubera (or Vaisravana) the lord of Yak.sas, both 
dwell in the north in the Himalayas and are neighbours, 
and that the Jaina writers so closely associated yaksas 
with bhulas that in a story related in the Jnatadharma- 
katha (Adhyayana 16, p. 1149) the wives of three 
Brahmana brothers are respectively named Nagasiri, 
Bhuyasiri and Jakkhasiri. 

Compare also SutrakrtafiyasUlra, p. 674 : ndgaheutU va 
bhuyahettM vd jakkhaheurH vd ‘for the purpose of (worshipping) 
ndgas, bhulas or yakfas.’ 
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The details given above show how close is the 
correspondence between the words yaksa and bhiita in 
post-Vedic literature. The correspondence is no less 
close in Vedic literature also, as can be seen from 
the comparison of some passages of the Brhad. Upanisad. 
In this Upanisad, the word mahat is found used as a 
qualifying epithet in five passages only ; in one, it is an 
epithet of karma (1, 4, 15 : mahat puny am karma karat i), 
while in the other four, it is an epithet of Brahman 
described as mahad bhutam in two passages (2, 4, 10: 
asya mahato bhutasya nisvasitam etad yad rgvedo ya jur- 
vedah . . . . ; 2, 4, 12: idam mahad bhutam anantam 
aparath vijnanaghana eva) and as mahad yaksam in two 
other sentences occurring in 5, 4, 1 {sa yo haitan mahad 
yaksam prathamajam veda sat yam brahmcti ; evam etan 
mahad yaksam prathamajam veda satyam brahmeti). In 
the same way, to the epithet yaksasva adhyaksam used of 
Agni Vaisvanara in RV. 10, 88, 13 corresponds the 
bhutasya adhyaksah \n AV . 1, 31, 1 of the 
four dsapdldh ‘ lords of the quarters ’ (of whom Agni is 
one) ; compare also bhutasya .... pdlir eka dsit in 
RV. 10, 121, 1. Similarly, Sat. Br. 11, 2, 3, 5 : mahad 
dhaiva yaksam bhavati corresponds to Asv. GS. 3, 9, 6 : 
(siidtako vai) mahad bhutam bhavati : and the words 
yak^a and bhuta are used parallelly in TB. 3, 11, 1, 1 : 
tvayldam antah | visvam yaksam visvath bhutam visvah 
subhutam. 

It follows then from all this, and especially from the 
correspondence of mahad yaksam with mahad bhutam in 
the Upanisad passages noted above, that the two 
words are convertible and that yak?a=bhuta. And it is 
remarkable that Bhaskararaya, the famous and most 
learned Tantrik writer of the Sakta school, has explained 
yaksam in AV. 10, 2, 32, as mahdbhulam. It seems to 
have been felt by Roth too that yak:ia is equivalent to 
bhuta ; for in the PW (s. v. yaP^a) he has correctly 
explained yak^axxi AV. 8, 9, 8; RV. 10, 88, 13 and 
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TB. 3,1 1,1, as ‘ dieWesen ’ and the word yak^ablirtva. RV. 
1, 190, 4, as ‘ die Wesen tragend, erhaltend.’ The com- 
mentator Bhattabhaskara, too, has, on the other hand, 
as we have seen above, explained the word bhtUa in T A. 
1, 31, 123 as yaksag[uliyaka. 

Now the chief meanings of hhuta are («) being 
(concrete) ; such beings in the collective — all beings, the 
creation, world, universe ; a particular class of superhu- 
man beings ; evil being, evil spirit ; and {b) being 
(abstract), essence, substance, virtue, might, power, etc. 
The meanings ‘ essence, substance, might, power,’ etc., 
are not given by the lexicographers ; but, nevertheless, 
there can be no doubt that bhiila has these meanings 
quite regularly, for it is derived from the root bhii, which 
means not only ‘to be’ but also ‘to be powerful, to 
prevail, to predominate, to be master of ’ ; compare the 
meanings of the cognate words hhava and pmb/tava and 
of the allied word sattva, which is derived likewise from 
a root (as) meaning ‘ to be ’ and which is a synonym of 
bhuta. And these meanings of bhuta are enough, as I 
shall show now, to explain the sense of the majority of 
the passages in which the word yak?a occurs. In all 
such passages, yaksa can be paraphrased as bfiiita or 
saliva. 

Brhad. Up. 5, 4 ; lad vai lad elad eva lad asa salyant 
eva sa yo liailan ma/iad yak^am pralhamajath veda salyam 
byakmeli jayaliniaiil lokan jila in nv asav asad ya evam 
elan ma/iad yaksam pyalhamajam veda salyam brahmeti 
salyam ky eva brahma |j 

“ That (namely. Brahman), verily, was this (universe); 
that verily was the Real. He who knows this great first- 
born being. Brahman, as the Real, conquers these worlds. 
How could he be conquered who knows that this great 

Compare also in this connection Hillebrandt, 1. c., 21, n. 3 : 
“ Die Versuchung liegt nahe, es mit bhutdm, dem es in der 
Bedeutung nahe steht, wiederzugeben.” 

21 
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first-born being, Brahman, is verily the Real ? For 
Brahman is verily the Real.” The epithet ‘ first-born,’ 
prathamaja, seems here to be used in the sense of ‘ first 
existing’; compare Brhad. Up. 1, 4, 10: brahma vd 
idam agra dsit. Compare also T A. 10, 1, 4: prajapatih 
prathamaja rtasydtmaiidtmanam abhi sam babhuva, 

Kenopanisad, 3, 2 : tad dhai^dm vijajnau tebhyo ha 
pradurbabhuva Ian na vyajdnanta kirn idam yaksam Hi || 
“ It (Brahman) became aware of (this thought of) 
theirs ; it manifested itself before them. They did not 
know (what it was, and thought within themselves) 
‘ What is this being? ’ ” Hillebrandt (I. c., p. 21) makes 
out that yakfa refers here to the blade of straw {trna) 
that is mentioned later on. This is a mistake and the 
context shows clearly that yak^a refers to the being that 
appeared before the gods. 

Similarly, yak^a— being, in the other passages of this 
khanda where this word recurs. 

Jaim. Up. Br. 1, 20, 4 [JAOS. 16, 68]: tasminn 
idam sarvam antah | tad yad asminn idam sarvam antas 
tasmad antar-yak^am | anlar-yak^am ha vai Jidmaitat i tad 
antarik^am iti parok^am dcak^ate || 

“ All this is within it Because all this is within it 
therefore is it [called] antar-yak^a. antar-yak^a verily is 
its name ; it is called antarik^a in occult way.” antar- 
yak^a—ihzi which contains all this, that is, all this 
creation ; and the context shows clearly that yak^a here 
denotes the creation. 

Gopatha-brahmana, 1, 1, 1 : , brahma vd idam agra 
dslt svayambhv ekani eva tad aik^ata mahad vai yaksam 
tad ekam evdsmi hantdham mad eva manmdtram dvitiyam 
devam nirmimd iti .... tasya .... laldte siieho yad ardryam 
ajdyata tendnandat tarn abravid mahad vai yaksam 
suvedam aviddmahiti || 

So corrected by Whitney in his Grammar, § 848, instead of 
the avidamSha iti of the editions. 
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" At first, verily, the self-born Brahman existed 
alone. It considered ‘ Verily, I alone exist, the great 
being. That (that is. Brahman) ; well, I shall create from 
myself a second god like to me ’ At the moisture, 

wetness, that was produced on its forehead, it felt glad ; 
It said : ‘ We have verily easily got the great being.’ ” 
nmhad yak§am^ the great being referred to here, is 
water, dpaJp, which at first appears as sne/ia drdryam on 
the forehead and then (see khan^a 2) as svedadkarah, 
‘ streams of perspiration ' in the pores of its skin, and is 
in khanda 3, expressly called by that name (/« dpah 
srstvd anvaiksatd). Regarding the creation of Water 
first by the Brahman, compare Manu, 1, 8: apa eva 
sasarjadau tdsu inryam avdsrjat \ iSakuntala, 1, 1 which 
refers to Water as yd srstih srastur ddyd ; Ait. Up. 1, 1 f. ; 
sa iksata lokdn nu srjd iti sa imdn lokdn asrjatdntbho 
maricir niaram dpah, ; Sat. Br. 6, 1, 3, 1 : prnjdpatir vd 
idam agra dsid eka eva | so' kdmayata balm sydm 
prajdyeyeti so' irdmyat sa tapo' tapyata iasmdc chrdntdt 
tepdndd dpo' sr;yan/a ; compare also Kathopanisad, 2, 1, 6 : 
yah purvam tapaso jdtam adbhyah purvam ajdyata which 
also says impliedly that tapas and dpah were first-born 
beings. 

TB. 3, 12, 3, 1 : prathamaj am dcvdm havisd vidhema 

svayambhu brahma paramam tapo ydt | 
sd evd putrdh sd pita sd mdta 
idpo ha yak^dm prathamdm sdm babhuva\\ 
“ Let us worship with oblation the first-born god, 
namely, Tapas, the self-born Brahman, the highest. He 
alone is the son, he the father, he the mother. Tapas 
was born the first being.” Compare Kathopanisad, 2, 1, 6, 
cited above. It is said frequently in the Upanisads and 
elsewhere that Brahman, after the desire to create arose 
in it, performed tapas ; and this has led to tapas being 

I read iad abravU instead of tarn abravlt as printed in the 
Calcutta edition. 
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regarded as the first thing created by Brahman. Compare 
Sayana’s commentary on this verse : yoyam tapobliimani 
devah sa prathamajdh i tdtkd copanisadi sr^ti-prakarane 
prathamajatvam amnayate j sokdmayaia bahu sydih prajd- 
yeyeti sa tapofapyata •, compare also A V. 11 , 8 , 6: (dpo 
ha jajne kdrnianas idt te jye^th&m updsata ‘Tapas was 
born from action ; that did they worship as the eldest.’ 

TB. 3, 11, 1, 1 : ivdyiddm au/dh | vUvam yaksdm v'xsvam 
bhutdfh visva'ii subJmtdm. 

“ Within thee is all being, all creation, all pros- 
perity.” This is a formula that is used twenty-four times 
(with variations in the number of the second per.sonal 
pronoun when required by the context) in respect of the 
twenty-four bricks, i^takdh, used in the Ndciketa-cayana. 
These bricks are identified with the earth, waters, sky, 
etc., and each of the.se is panegyrised as the container of 
the whole universe. 'I'he expressions visvam yaksam and 
visvam bhiHam mean almost the same thing ; compare 
also TA. 10, 10, 1 : visvam bhutam bhnvaiiam ci/ram, 
which corresponds exactly to visvam yaksam vihuim 
bhutam visvaii subhutam here. 

AV. 8, 9, 8 : yam prdcyutdm dnn yajnah pracydvanta 
upatisthavta upatislhamdndai | 
ydsyd vrale prasave yaksdm eja/i 
sa virdd rsayah parame vybman II 

” After whom, when she is going, the sacrifices go and 
with whose approach they approach ; following whose 
ordinance and through who.se impulse, the world moves, — 
she, O .sages, is the Viraj in the highest heaven.” This 
verse is the answer given by Kasyapa to the inquiry 
made in the preceding verse by the six sages about the 
nature of Viraj who is said to be the father of Brahman. 
In contrast with pracyutdm and pracyavanfa in the first 
pada, one expects pratisthamdxidm and pratisthanta in the 
second pada (‘ after whom, when she is going, the 
sacrifices go and when she is firmly established, are 
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firmly established’) instead of upati^thamanam and 
upatisthavta that are found there. It is not therefore 
improbable that these latter words are here used in the 
sense of praHsthamanam and prati^thanta. Compare 
Prasnopanisad, 2, 4 : iasminn utkrdmaty athetare sarva 
evotkrdmanle fasmiths ca pratisthamdnc sarva eva praii^- 
thanfe tad yat/id mak^ikd mad/iukara-rat'daam utkrdmaitfam 
sarva evotkrdmante tasmims ca pratisthamdne sarva eva 
prdtisthante ‘ when it (sc. the prana) departs, all the 
others depart, and when it stays fast, all others stay fast; 
just as, when the king-bee departs all the bees depart 
and when he stays fast, all stay fast.’ 

It will be seen that the second half-verse speaks of 
the whole universe being controlled by, and obeying the 
impulse of, the Viraj, while the first half-verse speaks, 
seemingly, of the sacrifices only, yajnah, going when the 
Viraj goes and coming (or staying) when the Viraj comes 
(or stays). This is, to say the least, incongruous, and the 
more so as the sacrifices are not such important things 
as to deserve mention in this connection. One would 
rather expect in the first half-verse also mention to be 
made of the whole universe going and coming (or staying) 
according as the Viraj goes and comes (or stays) ; 
compare the word sarve in the Upanisad passage sartm 
evotkrdmante .... sarva eva pratisthante cited above. 

I am therefore led to believe that the word yajndh here 
in the first half-verse denotes ‘ universe,’ that is, that it 
has the same meaning as the word yak^a in the second 
half-verse. In other words, the view of the Indian 
commentators that sees in yaksa a derivative from the 
root yaj seems to be justified by the parallelism here of 
the two words yajna and yak?a. 

A V. 8, 9, 25-26 : ko nu g^auh kd ekar^th 
kim u dhdnta kd dSi§ah 1 
yaksdm prthivyam ekavfd 
ekartuh katamd nu sdfy 1|25|| 
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iko gaur eka ekar^ir 
ekam dhamaikadhasisah ! 
yaksdfh prthivyam ckavfd 
ekartur ndti ricyate I|26|l 

“ Who then is the bull, who the sole seer, what the 
abode and what the desires ? The being that on earth is 
one-fold, — who is he? The bull is one, one the sole seer 
and one-grouped are the desires. The being that on 
earth is one fold, he is not different.” M. Boyer, following 
Henry, has understood these verses as referring to 
the sun {adi/ya), that is, to the sun considered as the 
supreme Being. This is not incorrect ; but I believe 
that it is preferable to refer the venses, with Geldner, 
{l.c. p. 129) to Brahman itself, to the Viraj that is spoken 
of in the opening verses of this hymn. The Brahman is 
ekarsi, the sole seer, because from it come forth as its 
breath, the Rgveda, Yajurveda, Samaveda, etc. ; see 
Brhad. Up. 2, 4, 10 : asya mafiaio bhutasya nisvasilam 
etad yad rgvedo yajurvedah samavedo ' iharvdugirasa 
itihdsah purdnam vidya upauisadah slokdh sutrdny auu- 
vydkhydudni vydkhydndtiy asyaivaitdni sarvdni nisvasifdni . 
The Brahman is ekavrt, one-fold, because it is one and 
changeless; compare Bh. Gita, 12, 3: sarvatragam 
acintyaih ca kutastham acalam dhruvam “ The imperish- 
able Brahman that is all-pervading, unthinkable, un- 
changing, immutable, eternal ” ; it is the dhama or abode 
(of all); compare ibid. 11,38: vettdsi vedyam ca param 
ca dhdma ' Thou art the knower, and the known ; (thou 
art) the supreme abode ’ ; ibid. 10, 12: param brahma 
param dhdma pavitram paramam bhavdn ‘ Thou art the 
supreme Brahman, the supreme abode, the highest 
purifier’; Gaudapada-karika, 4, 100: durdarsam atigam- 

And also perhaps because in it all the gods and other things 
become one ; compare AV. 13, 4, 13 : etf. asmin deva ekavfto 
bhavanti “ In him all these gods become one ” said of the Supreme 
Being, called Savitf in this hymn. 
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bhirant ajam samyath visaradam \ budd/iva padam anana- 
tvam namaskurmo yathabalam ; and Maitryupanishad, 
6, 38 : tatah suddhah satlvantarastham acalam am r tarn 
acyutam dhruvam vismi-samjniiam sarvaparam dhama 

satyakama-sarvajnati'asamyuktam pasyati. In 

the Brahman are all amah or desires ; compare Ch. 
Up. 8, 1, 5 ; clat satyam brahmapuram asmiti kamah 
samahitdh ‘ In this citadel, namely Brahman (so 
Sankara explains the word brahmapuram), are placed all 
desires’; Maitryupanisad, 6, 30: atra hi sarvc kamah 
samahitdh ‘ Here (in the Brahman) are all desires 
placed ’ ; Ait. Up. 5, 2 : sahkalpah kratur asuh kdmo vasa 
iti sarvdny evaitdni prajhdnasya namadheyani bhavaiiti 
.... prajhdnam brahma ‘ sahkalpa, kratu, asu, kdma, 
vasa — all these are names of only pra/hdna . . . . 
prajhdna is Brahman.’ The Brahman is ekartu, one- 
seasoned, because perhaps there is no succession of days 
and nights in Brahmaloka, or to the Brahman there is 
but only one long unending day, and hence only one 
‘season’; compare Ch. Up. 8, 4, 1: uailam setum 
ahordtre taralah .... etam seturit tirtvdpi naktam ahar 
evdbhinispadyate sakrd-vibhdio hy evai§a brahmalokah 
“ This bridge is not crossed by day and night ; having 
crossed this bridge, even night becomes day ; in this 
Brahmaloka it is always day ” ; ibid., 3, 11,3: na ha vd 
asmd udeti na nimlocati sakrd divd hdsmai bhavati ya etdm 
evam brahmopanisadam veda “To him who thus knows 
the Brahma-mystery, there is no sun-rise and no sun-set ; 
it is day to him once for all.” Compare also Gaudapada- 
karika, 3, 35 : tad eva nirbhayam brahma .... ajam 
anidram asvapnam .... sakrdvibhdlam sarvajham 
“ That is the fearless Brahman . . . . , unborn, sleepless, 
dreamless .... all-knowing, to which it is always day ” ; 
and Muktikopanisad, 2, 73 : sakrd-vibhdtam tv ajam ekam 
ak^aram | ahpakam sarvagatam yad advayam lad eva 
cdham sakalam vimukta om. 
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M. Boyer, in the course of his explanation of these 
verses, says (p. 419) that, a priori, there is no reason to 
suppose that the five questions in v. 25 refer to the same 
person or thing, but that, as a matter of fact, the answers 
in V. 26 are capable of being referred to one deity, 
namely the sun. This is because he understands the last 
pada of V. 26 to mean that ‘ the marvel (as already said 
above, y<r/f’ja=merveille in M. Boyer’s opinion) on the 
earth . . . is not surpassed by any.’ It seems to me 
however that the words ndli ricyate should be understood, 
not as ‘ is not surpassed ’ but as ‘ does not remain over ; 
is not different ’, and that therefore these words in v. 26 
refer to the same subject, and that hence the questions in 
V. 25 too refer to the same subject. 

ekadhdsi^ah means literally, ‘ the desires become one 
(in that being )’, that is, that all desires are found at 
once in that being ; see above. 

AV. 10, 2, 31-33: a^tacakrd navadvdrd 

devanam pur ayodhya \ 
tasydm hiranydyah kosah 
svargo jyotisdvrlah ||31|| 

Idsmin hiranydye kdse 
trydre triprdtisthite i 
tdsmin ydd yaksdm almanvdt 
tdd vai braltmavido viduh !l32ll 
prabhrdjamdndm bdrinim 
ydsasd sampdrivrtdm 1 
pdrath biranydyith brdbma 
vivesdpardjiidm Il33ll 

“ The fortress of the gods has eight wheels (/.<?., 
circumvallations) and nine doors and is inexpugnable ; in 
it is a sheath of gold, heaven, enveloped in splendour ; 
verily, the Brahma-knowers know the animate being that 
is in this sheath of gold which has three spokes and 
is thrice-supported. Into this resplendent, yellow, 
invincible fortress of gold, enveloped in glory, entered the 
Brahman.” 
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The fortress of the gods is, as Sayana (on TA. 1, 
27, 2-3) explains, the human body; the nine doors are 
the nine apertures of the body, namely, the two ears, the 
two eyes, the two nostrils (or according to others, the 
nose and the bra/ima-rand/tra), the mouth, the upastha 
and payu : and the eight wheels are the eight dhatavah 
or ‘elements’ of the body — tvac (skin), asrj (blood), 
medas (fat), astliin (bone), majjan (marrow), sukra (semen), 
mdmsa (flesh), and ojas. The sheath of gold within it is 
the heart which is the abode of the diman', compare 
T A. 10, 11, 2: padmakosd-pratikdsdii hrdayam cdPyadho- 
mitk/iam j ddho nistya viiastydnte ndbhydm upari tisthaii || 
jvdlamdlakulath b/idti visvasydyatanam mahat .... tasmin 
sarvdm prdtisthitam .... tdsya mdd/iye mahdn agnih 
.... idsya mddhye vdlmisikhd .... tdsydh Sik/idya 
mad/iye pardmdimd vyavdsthitah \ sd brd/imd sd /idrih 
sendrah sdksarah paramdh svajat II “ Like to a lotus-bud, 
the heart, facing downwards, is (situated) one span below 
the neck (that is, below the top of the windpipe), and 
above the navel. This great abode of all (of the world) 
is shining, being full of rings of flames .... in it is 
established everything .... in its midst is a great 
fire .... in it is a flame .... in the midst of this 
flame is established the supreme atman ; he is Brahma, 
he Hari (Visnu), he Indra, he the imperishable supreme 
lord.” Compare also Yogatattvopanisad, 1,9: (irdi sthdne 
sthilam padmam tac ca padmam adhomukham ; Dhyana- 
bindupanisad, 12 : urdhvandlam adhomukham | kadali- 
puspasathkdsam sarvadevamaydmbujam ; Ch. Up. 8, 1, 1 : 
asmin brahmapure daharam pundarikath vesma " In this 
abode of Brahman (L^., the body) is a small lotus 
chamber.” 

The epithets tryara and triprati^thita are not very 
clear. In Ch. Up. 8, 1, 3 we read that the dkdSa of the 
heart contains everything, heaven, earth, agni, vdyu, etc. 

C40 'ntar-hrdaya aka^afy I ubhe asrhin dyavaprthivl anlar 
eva samahite | ubhav agnii ca vayuS ca sUryacandramasav ubhau || 

22 
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The word tryara may therefore perhaps refer to the 
three worlds and all other similar triplicities as being 
contained in the heart ; compare Yogatattvopanisad, 1,6: 
trayo /okas trayo vedds traydh sand/iyas /rayah surah i 
trayognayo gmms trlni st/iitdh sarve traydk^are. The 
traydksara or pranava is thus said to contain within itself 
the three worlds, the three Vedas, the three sand/iyas, 
etc. ; and as the heart is, like the pranava, a seat, 
ad/iist/idna, of the Supreme, these triplicities may all be 
regarded as being contained in the heart and as forming 
the ardh or spokes thereof referred to by the epithet 
iryara. 

The epithet iripratisthita refers perhaps to the three 
states of the heart spoken of in Yogatattvopanisad, 1, 1 : 
akdre socitam padmam ukdrenaiva bhidyatc ] makdre labhate 
vddam ardhamaird tu niscald which seems to mean; 
“ When a is pronounced, the lotus (of the heart) brightens 
(becomes ready to open ?) ; it opens when u is 
pronounced ; and begins to hum when ma is pronounced ; 
it is immobile when the ardhanidtrd is pronounced.” 
Now a, u, and ma are said (in the Mandukyopanisad, 
Gaudapada-karika, and elsewhere) to be the padas or 
feet of the pranava which thus rests or is supported on 
them. Similarly, the heart when it brightens, the heart 
when it opens, and the heart when it is humming, may 
be considered the feet or supports of the pranava or 
Brahman. 

The word svarga in the fourth pada of v. v31 is 
usually interpreted as ‘ heavenly ’, svargatulya, etc. 
There is however no necessity for abandoning the usual 
meaning of the word, namely, ‘ heaven ’ ; for this word is 
often used to denote the supreme heaven or Brahmaloka 
where the Brahman dwells (compare Brhad. Up. 4, 4, 8 : 
dhird apiyanti bra/imavidah svargam lokam and Sankara’s 
comment : svargaloka-sabdas trivi^tapa-vdcy api sann i/ia 
prakarandn mok^db/iidkdyakah ; Ch. 8, 3, 2-3 : imdh 



yak^dm 


171 


prajd ahar-ahar gacchantya etam brahmalokam na vuuianti 
, . . . tasmad dhrdayam ahar-ahar vd evamvit svaragam 
lokam eti and Sankara’s comment thereon). It is so used 
here also as is made quite clear by the reading of the 
parallel passage in TA. 1, 27, 3: tasyah hiranmayah 
kosah I svargo loko jyolisd vriah. 

With regard to the word astdcakrd, it has been 
observed by M. Boyer {/.c. p. 436) that Sayana has 
explained the word cakra in it as dvarana, or circumvalla- 
tion enclosing the body that is regarded as a fortress, in 
his commentary on TA. 1, 27, 3,’® while in his 
commentary on AV. 11, 4, 22 he has explained the word 
as ‘ wheel ’ serving as the means for locomotion of the body 
that is here regarded as a chariot. This is because TA. 
1, 27, 3 refers distinctly to a fort, puh, while AV. 11,4, 
22 refers equally distinctly to a chariot (compare the 
words ekamnii ‘ having one rim ’ and sahasrdksara which 
Sayana explains as ‘ having a thousand axles ’ used in it). 
The discrepancy therefore, if any, is to be attributed to 
the texts themselves and not to Sayana who had to 
explain them faithfully as they stood. But is there really 
a discrepancy here ? I am disposed to think that there is 
none ; the meanings ‘ circumvallation ’ and ‘ wheel ’ are 
not mutually exclusive, and in all probability they are 
both intended (see p. 21 above) by the word cakra 
in astdcakrd which would thus mean ‘ having eight 
circumvallations and eight wheels to move with’ or 
‘ having ramparts and moving.' In other words, the fort, 
piih, spoken of in AV. 10, 2, 31, seems to be a mobile 
fort, jahgamo durgah or carisniih puh. Such a mobile 
fort is, besides the ‘ firm ’ forts, dr^hdh purah, that are 
frequently mentioned, known to the RV which refers to 
one in 8, 1, 28 : Ivdm pur am cari^nvhm vadhaihi, Su^ndsya 
sdm pimk “ Thou (O Indra), didst shatter with thy 

There is no commentary of Sayaijii on AV. 10, 2, 31-33 or 
in fact on any passage of the tenth Kat^da of the AV. 
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weapons the mobile fort of Susna.” Such forts are 
occasionally mentioned in later books also ; compare 
Bhagavata, 10, 76, 6f. — 

devasura-manusyanam gandharvoraga-rak^asam 1 
abhedyam kdmagant vavre sa ydnaih Vrsni-bhisanam ]| 
iatheti Girisadisto Mayah para-purantjaydh \ 
puram nirmdya Sdlvdya praddt Saubham ayasmayam || ; 

Mahabharata, 8, 25, 13f. (The three sons of Tarakasura 
said to Mahadeva] : 

vastum icchdma nagaram kartum kdmagamam sub/iam | 
sarvakdma-samrddhdrtliam avadhyam deva-ddnavaih ||13lll 
yaksa-raksoraga-ganair ndnd-jdtibhir eva ca | 
na krtydbhir na sastrais ca na sdpair brahma-vedindm || 
vadhyeta tripuram deva prayaccheh prapitdmaha ||14ll 

te tu labd/m-vardh pritdh sampradhdrya paraspamm | 
puratraya-visrstyarikam Mayam vavrur mahdfathdh ||19|( 
tato Mayah svatapasd cakre dhiman purdni ca | 
trini kdhcanam ekam vai raupyam kdrsndyasam tatka ||20|l 

ekaikam yojanasatam vistrtam favad dyatam ! 
drdkam cdttdlaka-yutam brhat-prdkdm-toranam ||22ii 

prdsadair vivid/iais cdpi dvdrais caivopasobhitam 1|23|| ; 
and ibid., 3, 176, Iff. : 

nivartamdneiia mayd ma/iad drstam taioparam \ 
purath kdmagamam divyam pdvakdrka-sama-prabham 1| 1 It 
ratnadnimamayais citrair bhdsvarais ca patatribhih \ 
Paulomaih kdlakeyais ca nitya-hrstair ad/iistkitam Il2ll 
gopurdttdlakopetam catur-dvdram durasadam | 
sarva-rafnamayam divyam adbhutopama-darsanam Il3il 

durdhar^am amarair api \ 

mahar^i-yak^a-gandharva-pannagdsurardk^asaih II 1 Oil 
sarvakdmagumpetam vita-sokam andmayam | 
brahmaiio bhavandc ckre^piam .... 
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From the descriptioris given of the Tripura and of 
the pura of the Paulomas and Kalakeyas (this was^ 
named Hiranyapura), it will be seen that not only were 
these mobile forts, moving in the sky according to the 
desire of the kings dwelling in them, but they were also 
provided with high ramparts and gates and they were 
impregnable to the assaults of gods (deva), Danavas, 
Yaksas, etc. The fort named Hiranyapura was, in 
addition, ‘as bright as Agni (fire) and Surya (sun)’ and 
‘ better than the abode of Brahman’ ; and these descrip- 
tions recall the expressions devanatn ayodhya puh (in 
v. 31), aparajita puh (in v. 33), hirauyaydh, jyoti^a vrtah, 
svargah, prabhrajam'ana, yasasd saihparivrta in the above 
verses as also the expressions a^tdcakrd and navadvard. 
All these traits and especially the one about Hiranyapura 
being better than the abode of Brahman seem to me to 
point particularly to the description of the brahmapura 
and the kosa therein that is brilliant, prabhrdjamdimy 
yellow, harini, surrounded with glory, yasasd samparivria, 
and golden, hiranyayt, that is contained in the above 
verses (AV. 10, 2, 31-33) and to be based thereon. In 
any case, they make it probable that the word cakra in 
astdcakrd signifies circumvallations and at the same time 
mobility also. Compare Kathopani.sad 1, 3, 3: dtindnam 
rathinam vidd/ti sartram rat ham eva ca | buddhim tu 
sdrathim viddhi nianah pragraham eva ca, and other 
similar passages which compare the body to a chariot. 

This mode of interpretation which makes the verses 
refer to the human body does not find favour with 
M. Boyer, who has observed {l.c. p. 438) that the wording 
of verses 31 and 33 is such that they can not but both 
refer to the same thing. The expression apardjitd puh 

'*This has been explained by Bhaskararaya, in the course of 
his commentary on the Lalita-sahasranama, s. v. yonimilayd 
(in V. 217) as devandm apy ayodhyd asadhyd durlabhd pah nagart 
. . . . i Uvardvdsarilpd Ayodkyd-nagari in martydndm ayodhyd \ 
iyaik tu devdndm apity arthah 1 
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in V. 33 therefore must denote the same thing as the 
ayodhyd puh of v. 31 ; and though the epithets 
a^tdcakrd and navadvdrd may be said to be quite 
appropriate to the human body, it is hardly possible, he 
observes, to say the same of the epithets prabhrdjamdttd, 
Parini, yasasd sathparivrtd and hiranyayi used in v. 33. 
M. Boyer therefore thinks that the verses refer to a 
celestial citadel of Brahman, and that the koia, sheath, 
which is referred to as being within the citadel, is the 
sun. According to this interpretation, too, the citadel 
referred to is a mobile one provided with gates and 
cakras or means for locomotion (the numbers nine and 
eight, however, in the epithets astdcakrd and navadvdrd 
says M. Boyer, have no particular significance beyond 
that of multiplicity). The ‘ sheath ’ spoken of being the 
sun, the epithets svarga (which M. Boyer explains as 
‘celeste’), jyotisd vrta and hiranyaya are quite in place ; 
the epithets tryara and tripratisthiia refer to the three 
worlds as being contained in the sun and as being the 
support {praiistfid) of the sun. 

This interpretation of M. Boyer or one very like it, 
is, for a reason that will presently be mentioned, quite 
possible. The objection however that he has raised 
against referring the verses to the human body can, it 
seems to me, be easily met. The ‘ fortress that is 
impregnable to the assaults of the gods even,’ devdndm 
ayodhyd piih, mentioned in v. 31 as having eight circum- 
vallations and nine gates is not the same as the apardjitd 
pith mentioned in v. 33. The fortress spoken of in the 
former verse is the body that is elsewhere also referred 
to as puh or pura (compare Bh. Gita, 5, 13 : navadvdre 
pure dehi naiva kurvan na kdrayan\ Svet. Up. 3, 18: 
Purah puru^a dvisad iti \ sa vd ayam puru^ah sarvdsu 
pur^u purUaydh\ TA. 10, 10, 3; yat pu^irikam pura- 
madkya-satistham Ch. Up. 8, 1, 1 yad idant asmin 
brahmapure daharam puiu^rikam vesma^ etc.)) while the 
fortress mentioned in v. 33 is the heart that is also some- 
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times referred to as pura or brahmapura, compare 
Mundakopanisad, 2, 2, 7 : divye brahmapure hy esa vyoniny 
dtmd prati^thifah (Roth in the PW. s. v. explains 
brahmapura as ‘ heart ’) ; Atmabodhopanisad, 1 : yad idam 
brahmapuram pundarikath tasmdt tadid-dbha'matram ; 
Narayanopanisad, 5 : tad idam purath pundarikam. I'his 
is shown by the epithet hiranyaya that is common to the 
kosa of vv. 31, 32 and the puh of v. 33, as also by the 
parallelism of the expression jyoti^d vrta in v. 31 with 
yasasd samparivrta in v. 33. Now this heart has been 
described, in TA. 10, 11, 2 cited above as ‘shining’ 
and ‘ full of rings of flames.’ It is described as hiranyaya 
‘golden’ in Mundakopanisad 2, 2, 8. The epithets 
prabhrdjamdna, harita, yasasd samparivrta, and hiranyaya 
of V. 33 can all be therefore appropriately used of the 
heart, and the incongruity pointed out by M. Boyer does 
not in fact exist. 

These verses, as also the corresponding ones in the 
Taittirlya Aranyaka (1, 27, 3) are explained by the 
writers on Sakta Tantrism — e.g., by Laksmidhara in his 
commentary on v. 11 of the Satindaryalahari or Ananda- 
lahari, by Bhaskararaya in his commentary on the 
Latitdsahasrandma and also in his commentary, named 
Setubandha, on the Vdniakesvara-tmitra of Nityd^oda- 
sikdrnava — as referring to the §ri-cakra. As the Srl- 
cakra is, as is well-known, a symbol of the human body 
(see on this point the Bhdvanopani^ad, Tantrardja-taiitra 
edited by A. Avalon and the Vdmakesvaratantra men- 
tioned above), such interpretation is not so far-fetched as 
it may at first sight seem to be ; and what is more, it has 
also to be admitted that the Tantrik interpretation brings 
out the meaning of the various epithets more strongly 
and clearly than the usual interpretation does. I 
reproduce here as a specimen that given in the 
Setubandha (p. 189) where, as I have already observed,. 

Correcting the mistakes that are found in the verses quoted 
in the edition. 
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Bhaskararaya explaias the term yak^am as makabhutam 
J>ufaniyam : iathd cdtharvandh <§aunaka-idkhiyd dmananti\ 
a^tdcakrd navacivdrd devaiiam piir ayocihyd j tasydm 
hiranyaydh kosah svargo jyoti^d vrlah 1 tasmin hiranyaye 
koSe tryare triprali^thite | tasmin yad yaksam dtmanvat 
tad vai brahma | taittiriya-sdkhdydm prathamdntam iti 
viie^a}i\ trailokyamohanddi-sarvasiddhipradanta-cakrastaka- 
yuktam nava-yoni-ghatitam anyesdm asddkyam devatavdsa- 
bhiitam Sri-cakra-nagaram yat tatrdpy uttamah koso jyotir- 
mayah svarga-tulyas trikona-ndmako 'sti | tasmin kone 
tridhd prati^thitam tri-samasti-svarupam bindu-cakram 
asti\tasminbindu-cakre svdtma7iiva yad yaksam mahdbhutath 
pujaniyath tad brahmaiveti vdsandm ajhd (sic) jdnattti. 
Substantially the same explanation *' of these two verses 
is given by him in his Lalitdsahasrandmabhdsya (p. 179 
of the Nirnayasagara ed.) ; but yaksa is here explained as 
pujyam only. 

I have said above that the explanation of M. Boyer 
or one similar to it. which makes the verses refer to the 
sun as being the citadel in which Brahman dwells, is a 
quite possible one ; and I have also said that the explana- 
tion of Bhaskararaya and other Tantriks that makes 
them refer to the Sri-cakra, is not a far-fetched one. 
I have further given an explanation of these verses above 
on the line followed by Sayana, which makes them refer 
to the human body. The reason why so many explana- 
tions are possible of these verses is this ; the verses refer 
to the dtmanvad yak^am{—dtfnanvad bhutam or bhutdtman) 
or the soul, dwelling in a kosa. Now the soul in the body 
is identical with the puru^a in the sun according to the 

*’To understand these explanations of Bhaskararaya, it is 
necessary to have a correct notion of how the Srl-cakra is written, 
of its divisions and of its worship. These can be learnt from the 
V amakeivara-tantra and the Tantraraja-iantra in detail, and then 
it will become evident that the Tantrik explanation of the various 
epithets found in these verses is superior to that of Sayapa and of 
others who proceed on the same lines. 
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teaching of the Upanisads; compare Taitt. Up. 3, 10, 4 : 
sa yas cdyath puruse | yas cdsdv dditye \ sa ekah ; Maitryu- 
panisad, 7, 7 : yas cdyath hrdaye yas cdsd dditye sa e^a 
ekah ; and this explains why the kosa mentioned in v. 32 
can be understood as the human heart or as the sun. 
The Sri-cakra, too, as I have said above, is a symbol of 
the human body, and therefore the Tantrik explanation 
of the verses is, in essence, one that refers to such body. 
Similarly the Upanisadic doctrine of the sun being 
identical with Brahman (compare Ch. Up. 3, 19, 1 : 
ddityo brahmcty ddesah and TA. 2, 2, 2: asdv adityo 
brahma) explains why some verses of the AV where the 
word yaksa occurs have been referred to the sun by 
Henry and Boyer, and to Brahman by Geldner. In these 
verses yaksa in effect refers to the Brahman, even where 
the interpretations do not contain that word at all, but 
refer instead to the sun or the soul. 

AV. 10, 8, 43: punddrikath tidvadvdram 
tribhir }>uncbhir dvr tarn • 
tdsniin ydd yaksdm dtmanvdt 
tad vat brahniavtdo viduh II 

“ The lotus that has nine doors and that is enve- 
loped thrice, — verily the knowers of Brahman know the 
animate being in it.” The ‘ lotus with nine doors ’ is, 
like the sheath, kosa, in the ‘ fortress with nine gates ’ 
in the verse explained above, the heart in the human 
body. The ‘ nine doors ’ are those of the human body, 
and the ‘ lotus ’ can be said to have them in a figurative 
sense only. The ‘ triple envelope ’ seems, as suggested 
by M. Boyer, to consist of satya (truth), yasas (glory) and 
srih (beauty) which are said in AV. 12, 5, 2 : satyenavrtd 
sriyd prdvrtd ydsasa pdrivrid to be the envelopes of the 
Brahmana’s cow, brahmagavi ; compare the epithet 
jyoti^d vrtah of the kosa mentioned in AV. 10, 2, 31 and 
the epithet yasasd samparivrta used (in v. 33 of the same 
hymn) of the apardjitd puh which, as I have said above, 
refers to the heart. Geldner explains the expression 

23 
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tribhir gunebhir avrtam as ‘ enveloped by the three gutuis 
sattva, rajas and tamas)' 

AV. 10, 7, 38 : mahad yaksam b/iuvanasya mdd/rye 
tapasi krantdm salildsya prst/ie ! 
tdsmin c/rrayante yd u kt ca deva 
vrk^dsya skditdhah part/a iva sdk/iah II 
“ The great being in the centre of the world has 
passed into iapas and into the back of the water ; they 
that are gods (that is, all the gods) rest attached in it as 
the branches of a tree round the trunk.” The hymn 10, 7 
in which this verse occurs is addressed to Skambha 
which, according to the Culikopani.sad (v. 11), is another 
name of Brahman. The ‘ great being in the centre of the 
world/ referred to here, is therefore the Brahman ; and 
the word kraniam in the second pada refers to the 
‘passing’ or transformation of Brahman into iapas and 
water — an idea which we have met with above (p. 164), 
where it was said that iapas and water were first created 
by Brahman or were first born of Brahman. This verse, 
however, speaks instead of ‘ creation ’ or ‘ birth ’ {utpa/ii 
of the later Naiyayikas ; compare the preceding verse 
but one, ydh srdmdt tdpaso jdlo lokdn sdrvdn samauasc i 
tdsniai jyesthdya brd/imane ndmah referring apparently to 
water) from Brahman, of the ‘ passing ’ or transformation 
(parindma of the Sankhya system,) of Brahman into iapas 
and Water; and it is very remarkable that the parindma 
doctrine of the Satikhyas should be thus met with in the 
AV. With regard to the gods resting in the Brahman, 
compare RV. 1, 164, 39: red ak§dre parame vybnian 
ydsmin devd ddlii vtsve nisediih \ Kathopanisad, 2, 1, 9: 
iam devdh sarve 'rpiidh-. Kausitaki Up. 2, 9 : sa iud 
bhavaii yatraiie devdh. The word pr^the has no particular 
significance here ; the expression salilasya pr?t/ie is 
simply equivalent to saii/e. 

AV. 10, 8, 15 : dure purnena vasati durd iinena biyate \ 
mahdd yak§dm b/iuvanasya mddhye 
tdsmai balim rd^\rabhfto b/iaranii || 
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“ It lives far from the full ; it is abandoned in the 
distance by the not-full. The great being in the centre 
of the universe — to it bring tribute the rulers of king- 
doms.” The great being at the centre of the universe is 
of course the Brahman that is far removed from the full 
and the not-full, from the big and the not-big, from the 
small and the not-small, etc. ; compare the passage 
nywiam any at sthMam sampUntam any at (the author of 
the Ratvaprabha calls this a sniti) cited by Sankara in 
the Brahmasutra-bhasya in the course of his introduction 
to the Anandamayad/tikaraua along with Brhad. Up , 
3, 8, 8 : asthulam anaiw aJirasvatn adiry;liam “ It is not 
big, not small, not short, not long.’’ rnslrabtirtah means, 
not feudatories (as M. Boyer understands), but those who 
rule kingdoms, or kings, that is, as Geldner has pointed 
out, the gods, the chief gods ; compare AV. 13, 1, 35: 
ye deva rastrahliHo 'b/iifo yanti surynm “ The kingdom- 
ruling gods who go round the sun ’’ ; and ibid. 10, 7, 39 | 
yasmai tidstabt/yam paddbftydm vacd srotrena cdksusd : 
yaswai devdk sddd baltm praydcclianti ‘‘To which the 
gods always render tribute with the two hands, with the 
two feet, with speech, hearing and with sight.” These 
passages make it probable that the ‘gods’ spoken of here 
are the .same as those mentioned in the Prasnopanisad, 
2, 1 — 2 : hJia^avau katy eva dcvah prajarii vid/idrayaiite 
katara etat prakdsayante kah piinar esdth varist/ia iti 
.... dkdso ha vd esa devo vdyur ay;niy dpah prthivi van 
manas caksuh srotram ca ‘‘ How many gods, O venerable, 
uphold the creature (/>., the body)? Which of them 
illumine it? And which again of them is the greatest? 
These gods verily are Akasa, Vayu, Agni, Water, Earth, 
Speech, Mind, Eye and Ear”, that is to say, the pranas. 
Compare the story related in Brhad. Up. 6, 1 about the 
dispute that arose amongst the pranas as to who was the 
best and how the mukhya-prdna in whose favour the 
dispute was settled, made the others pay tribute to itself 
(6, 1, 13: tasyo me balifh kuruteti tatheti): compare also 
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Kausitaki Up. 2 , 1 : tasmai vd etasmai prdndya brahnmnn 
etdh sarvd devata aydcamdndya balim haraufi and Prasnopa- 
nisad, 2, 7. 

VS. 34, 2 : yhta karmany apdso rtianls'uio 

yajne krnvavti vidatbesu dhtrah | 
yad apiirvdm ynksdm antdh prajannm 
tan me manah sivasamkal pam astu || 

“ May the manas (mind), that is in men, by means of 
which the wise ones, clever and intelligent, perform the 
rites in the sacrifice, in the religious ceremonies — may the 
mana'i that is in me, be auspiciously inclined.” This mantra 
is the second of the six sivasamkalpa-mantras that are 
found in the beginning of ch. 34 of the VS. The epithets 
applied to manas in these ver.ses show that the manas 
spoken of is not the mind in men, but the ego or soul or 
Brahman; compare for instance, the epithet jyotisdih 
joytih in V. 1, krt-pratist/iam in v. 6, and the description 
ydt prajndnam nta ceto d/ir/is ca yaj jyotir anidr am f tarn 
prajasu in v. 3, and y asm inn fcah sama yajunsi ydsmin 
prdtistbita ratliandbliav ivdrah | ydsmiiis cittd'n sdrvam 
dtam prajdnam in v. 5. Hence the description of this 
manas in this verse as apurvath yaksam which means not 
only ‘ wonderful being,’ as interpreted above, but also ‘the 
being before which none existed ; first-born being ’ ; 
compare Brhad. Up. 2, 5, 19: lad clad brahmdpurvam 
anaparam anantaram abd/iyam. Compare also Ait. Ar., 
5, 1, 1 : man a ivdpurvam vdyur iva slokabhur bhuydsam 
‘‘ May I be ever new like manas (mind) the origin of 
sloka (sound ; fame ; Sayana, however, explains as 
saiigha) like Vayu,” and Sayana’s comment thereon : 
uttarotlaram abhivrddhikdhksayd prayaiamdnath sal tat- 
tat-phala-prdptyd nutanam rupam pratipadyate. 

RV. 1, 190, 4 : asyd sldko diviyate prtlnvyam 

dtyo nd yamsad yaksabkrd vtcetdh | 
mrgandm nd hctdyo ydnti cema 
bf/iaspdter dbimdydn ab/ii dyun || 
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“ His voice rushes in heaven and in earth. He, the 
supporter of the universe, the wi.se, raised (his shouts or 
chants) as a horse (does his neigh). These chants of 
Brhaspati go forth, like missiles on beasts, on the enemies 
who are as crafty as Ahi.” yaksabhft— the supporter of 
the universe, as Roth has correctly explained. It is the 
equivalent of the word bhufabhrt which is also uised in 
the same sense ; compare Bh. Gita, 9, 5 : bhutabhrn va 
ca bhutastho mamatmd bhutabhdvanah, ‘supporting the 
universe but not in it ’ ; and Mahabharata, 13, 254, 16 
[Visnusaliasra7jdma)\ bhiitakrd bhutabJird bhdvah. I follow 
Geldner in supplying slokant in the second pada as object 
of the verb yamsn/, and in understanding abki dyiin 
(ought we not rather to read abhidyun as one word ?) as 
‘ attackers ’ or ‘ enemies ’. After imdh in the third pada, 
we have to understand vdcah, y^irah or other similar word 
meaning ‘ words ; chants ’, which Brhaspati as puro/iila 
makes use of on behalf of his patron (see Geldner, /.r., 
p. 137). The.se rush on the enemies and destroy them, as 
the arrows of a hunter speed towards the beasts and destroy 
them; compare p. 141 f. above and the Raghuvamsa 
verse (1, 61) cited there, addressed by King I.^illpa to his 
purohita: favn ijiaii/fakr/o mavtrair durdt prasnmitdriblnh\ 
pratyddisyania iva ittc d rsla-laksya-bhidah satdh “My 
arrows that are able to pierce such objects only as arc 
visible to me are made to recede to the background by 
the mantras (spells) that have been employed by you, the 
mantra-maker, and that kill enemies from a far distance.’’ 
Note here too the comparison of the purohita’s spells 
with arrows shot at some object. 

RV. 10, 88, 13 : vaisvdtiarath kavayo yajniydso 

' g7iim deva ajanayimii ajuryam | 
jiak^a/mth pratitam dmitiac carisin'i 
yaksdsyad/iyak?am tavi?ath brh&ntam II 
“ The worshipful wise ones, the gods, engendered 
Agni Vaisvanara, the imperishable, the ancient, mobile 
luminary (star), the supervisor of the universe, the 



182 


VEDIC STUDIES 


mighty, the great.” ynk^asya adhyak^am or ‘ supervisor 
of the universe ’ is equivalent ’ to ‘ lord of the universe 
compare 1 , 98, 1 : vaih’anarasya sumaiau syama raja hi 
kam bhuvandnam abhurih | iio jdto v'tsvam id dm vi caste 
vaisvduaro yatate suryena ‘‘ May we dwell in the favour 
of Vaisvanara; he is the king and the ornament of the 
world. Born from here, Vaisvanara beholds this world ; 
he competes with the sun.” Vaisvanara is thus, in this 
latter verse, a being different from the sun, while in the 
former (10, 88, 13) the words ndksatram dminac carisnu 
seem to indicate that Vaisvanara is identical with the 
sun. 

Sat. I3r. 1 1 , 4, 3, 5 : te haiic bralimano nta/iafl yakse i 
sa yo Itaitc bralimano mahati yakse 
veda mahad d/iaiva yaksam b/iavali || 

“ These two (sc. ndma and rnpa ; name and form) 
are the two great beings (that is, forms, ra-istences) of 
Brahman. He who knows these two great beings (that 
is, forms, ^’.r-istences) of Brahman, becomes himself a 
great being.” 

Kausika-sutra, 95, 1 : alba yatraildni yaksdni drsyante 

lad yatliailan markatnh svdpado 
rdyasah puntsarupam iti fad 
evani dsahkyam eva bhavafi || 

” When these evil beings are seen, as for instance, 
an evil being having the form of a monkey, or of a beast 
of prey, or of a crow, or of man, then the same 
apprehension is to be felt.” The word yaksa here denotes 
‘evil being’, and as monkeys, and crows can not, by 
themselves, be said to be evil beings, it follows that the 
words markatah and vdyasah denote evil beings having 
that form; compare RV. 7, 104, 18: raksdsah sdm 
pinastana | vdyo ye bhutvi paidyanti iiaktdbhih “ Crush the 
demons who fly about at nights after having become (/>., 
in the form of) birds.” In other words, the word rupam 
that forms the last element of the compound purusarupam\ 
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connects itself with each of the foregoing words markatah^ 
h>dpada}}, and vdyasah forming the compounds markata- 
rupam, svapadarupam and vdyasarupam (which together 
with purusarupam are in apposition with, and qualify, 
the word yaksdni). Now according to later grammatical 
usage the words markata, svapada, vdyasa and puru^a 
should be all joined together in a dvandva-compound and 
such compound be further joined with riipa. forming a 
sasthi-tatpurusa, in order that the word rupa may be 
connected with all these words — dvandvaiite sruyamdnam 
padam pralyckam ad/iisat/ibad/iyafe. It is interesting to 
note that here riipa connects itself with the words markata, 
etc., though there is no dvandva or other compound, and 
the words stand singly in the nominative case. A similar 
usage is observable in the following mantra also that 
comes immediately after the above sentence : yaji 
markatah svapado vdyaso yadidam rdstram jatavedah 
paldti purusa-raksasam isiram yat patdti i dvisantam cte 
aitnyan/ii sarve pardnco yanlu nivariamdndh. Here too 
the word raksaxam that stands at the end of the compound 
purusa-raksasam has to be construed with markatah, 
svdpadah and vdyasah also used in the first pada. 

Instead of purusariipam {yaksam^, the word purusa- 
raksasam is used in this latter mantra indicating that 
purusarupam yaksam=purusa-raksasam or evil being in 
the form of man. 

The word yaksa is found in Kh. 93 also of the 
Kausika-sutra, where too, it has the meaning ‘ evil being.’ 

AV. 11, 2, 24 : lubhyam dr any ah pasdvo mr^a vane hita 
/lathsdh suparndh sakuna vdydmsi | 
tdva yaksdm pasupate apsv antds 
tubkyam ksaranti divya apo vrd/ie || 

“ For thee are the beasts of the jungle, the animals 
placed in the forests, the swans, the kites, the birds great 
and small ; thy might, O Pasupati, (is felt) in the waters ; 
the divine waters flow for thy enhancement (that is, for 
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the enhancement of thy glory).” In other words, ‘ the 
beasts of the jungle, the birds of the air, and the rivers 
are subject to thy power and act as thou impellest them 
to act. Thy might is felt in the water, in the air, and on 
the earth.’ This praise is addressed to Pasupati or 
Rudra as the supreme god ; and the ideas expressed 
here belong to the same class as those expressed in 
RV. 1, 101, .3 : ydsya vrate vdruno ydsya suyyah i ydsye- 
ndrasya siudhavah sdkali vratdm (‘ in whose control is 
Varuna and the sun; whose, India’s, ordinance is 
followed by the rivers ’) ; /did. 2, 28, 4 ; y/dm sindhavo 
vdyumsya yanti | nd sydmyanli nd vi inucanty ete (‘ the 
rivers follow the ordinances of Varuna; they flow without 
tiring, without ceasing.’); AV. 13,3,2: ydsmad vatd 
rtutha pdvantc ydsmat satmidyd dd/ti viksdya/iti (‘ on 
account of whom the winds blow in season and the oceans 
flow’). Compare also Brhad. Up, 3, 7, 2 ff., yah 
pyl/iivydm tist/ian, pylkivim anlayo yamayati . . yo 'psu 
ti^than . . apdm antayo yamayati . . yah say/'cs// bhuiesu 
ti^than . . sayvdni b/iutany antayo yamayati: Kathopani.sad, 
2, 6, 3 : bhayad asyd^nis tapati b/iaydt tapati suyyah. 

RV. 5, 70, 4: ma kdsyddbhutakyatii 

yaksdm bhujemd tanubbih | 
ma sc^asd ma tdnasa || 

" May we not, O ye (Mitra and Varuna) who have 
wonderful strength, feel, either ourselves or in our 
offspring or in our posterity, the might of anyone.” That 
is, ‘ may we not feel the weight of the might of any one ; 
may we not be oppressed by the thought that any one is 
more mighty than we ourselves and able to injure us.’ 
The expression yaksam bhujema here is equivalent to the 
expression dak^am bhujema in 4, 3, 13 which will be 
explained below. 

RV. 7, 88, 6 : yd dpty uttyo varuna priydh sdn 
tvam agdmsi krndvat sdkhd te | 
md ta enasvanto yak^in bhujema 
yandhi ^ntd vipraly stuvate varutham 1| 
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" Who, O Varuna, being thy own dear friend and 
comrade, has committed evil against thee — may not we 
who have sinned, feel, O mighty one, thy (might); do 
thou that art wise offer protection to thy praiser.” We 
have to understand the word yaksa here in the third pada 
as the object of the verb bhujenia. The meaning is, ‘ may 
we not suffer from thy might, that is, feel the weight of 
thy displeasure, on account of the sins that we have 
committed.’ The two ideas of eno bhujema (punishment 
for sins committed ; compare 6, 51, 7; 7, 52, 2) and 
yaksam bhujema (see 5, 70, 4 above) are combined here 
in this one pada. 

As I have already observed (see p. 18), the relative 
clause yd apir uityah . . . tvam ay^dmsi krndvat qualifies 
vayam (understood) that is the subject of bhujema in 
the third pada ; as the plural vayam is only the pluralis 
majestaliciis, the use of the singular number in yah^ etc., 
in the first two padas and in stuvale (fourth pada) is not 
improper. 

RV. 7, 61, 5 : dmura vtsvd vysamv imd vdm 

nd ydsu citrdm dddrse nd yak§dm | 
druhah sacante dnrtd jdndttdth 
lid vdfh ninydny act/e abhuvan || 

“ O ye wise and strong {sc. Mitra and Varuna), for 
you (are) all these (praises) in which is seen neither 
ornament (brilliance) nor substance. The Druhs follow 
the iniquities of men ; secrets did not remain unknown 
to you.” The meaning of this verse is obscure. The 
author of the Padapafha reads the words amurd and 
visvd as duals and apparently construes them with the 
dual vr^atiau referring to Mitra and Varuna, a view that 
is accepted by Geldner, but from which M. Boyer 
dissents. I believe that the Padapafha is right in reading 
amurd (and referring it to Mitra and Varuna) ; at the 
same time, however, I believe that it is preferable to 
read visvdlp instead of visvd (dual) and construe it with 
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inidh, after which, I follow Sayana in supplying the word 
stutayah {(^irah). The sense therefore of the first half- 
verse is, “ These praises that we offer to you, O Mitra 
and Varuna are not polished and brilliant (do not contain 
alankaras) ; nor is there substance in them, that is, there 
is no art/ia-gdmb/iirya or blidva-y^dmhlnrya in them ; we 
pray that you will nevertheless take them to your heart 
and like them.” 

cilra here does not signify dscarya as Sayana and, 
following him, Geldner, think, but rather ‘ ornament,’ 
alaiikdra ; it has here the same sense as it has in books 
on rhetoric {kdvydlahkdra-sdstra) and means artha-citra 
{arthdlaiikdra) and sabdacitra {sabdd/aftkdm). It is an 
often-expressed sentiment of later books that a kdvya, 
slnli or other composition in words should, in order to be 
acceptable, contain alankaras and yield a good meaning ; 
compare, for instance, Subhasitaratnabhandagara, 5th 
edition, A verses 17 and 21, in praise of 
alaiikdra and vv. 22, 24 in praise of artha, and the 
expression bhdvdlankaraiiocitdgainavali in v. 44 ; compare 
also V. 51 in ibid., p. 35 : arthdii kecid it palate krpanavat 
kecit tv alaiikurvate vesydvat klialu dhatuvadina ivodba- 
dhnanti kecid rasdn | arlhdlahkrli-sadrasa-dravamiicdnt 
vdcdm prasastisprsdm kartdrah kavayo bhavauti katicil 
punyair aganyair iha. The first two padas of the above 
mantra too, give expression, as I think, to an idea in the 
same sphere ; in them the poet confesses that his praises 
cannot be said to be good, that they contain neither 
alaiikdra nor artlia. Contrast in this respect Kumara- 
sambhava, 2, 3: atha sarvasya dhaldram tc sarve 
sarvalomukham \ vdgisam vdgbhir arlhydbf/ih praiiipatyo- 
patastliire', Raghuvaitisa, 4, 6 : stulyam stutibhir arthydb/iir 
upatasthe Sarasvati \ Nilakanthavijayacampu, 4, 16: iti 
stutibhir arthydbhir dliyayato ttiscalam Sivam \ aspandesv 
asya gdtre^u paspaiide dak^ino bhujah. arthyd vdk means, 
as Mallinatha explains, arthayuktd vdk, speech or praise 
in which there is artha or bhdva or richness of content. 
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Compiire further the opinion, cited and refuted by 
Visvanatha in his SWiityndarpana (p. 14 ; Nirnayasagara 
ed. 1902): mlaitkayau sabdarthau kavyam. Hence the 
authors of the Ramayana and KadambarT have said of 
these works that they have been constructed of ‘ brilliant’ 
words and thoughts; see Ram., 1, 2,42: uddra-vrttartha- 
padair r7ianora7nais tad asya Rd777asya cakd7'a ki7'fitnd77 
.... yasaskarath kdvya777 udd7'ad//ty 777ti7iih ; and Kadam- 
bari, v- 9 of introduction : kaya7iti kath 7tojjvala-dipa- 
kopai77ai7' 7/avaih paddrthair upapdditdh kathdly. 

For the second half-verse, I have, with much 
hesitation, given the explanation of M. Boyer as this 
seems to be better than that proposed by Sayana ; I feel 
however very doubtful whether either of these is the 
correct explanation. 

RV. 4, 3, 13 : 7f7a kasya yaksa777 sada77t id dhttyo gd 
777a vesasya p7-a777i77at6 777apeh \ 

777a b/77'af7tr ag77r d77rjoy r7ja7h vcy 
777a sakl/yur ddksam yipor l)l/uj(’777a || 

“ Do not at any time go to the sacrifice of any enemy 
(literally, injurer) or harmful neighbour or comrade ; do 
not get into the debt, O Agni, of our crooked brother ; 
may we not suffer from the power of our friend (turned 
into) enemy.” I have already said above (p. 165) that the 
view of the Indian commentators that yaksa is derived 
from the root yaj is justified by the parallelism of the 
words yaksa and yajna in AV. 8, 9, 8. Sayana is therefore 
riglit in explaining yaksa here as yajna, sacrifice. The 
expression, ‘ do not get into the debt of our crooked 
brother,’ in pada c signifies the same as pada a ; 
it means, ‘ do not go to the sacrifice of, and partake of 
the offerings given by, our deceitful brother ’ ; for the 
term ‘debt’ when used of a deity with reference to a 
human, means, as has been shown by Geldner, l.c., pp. 
133, 134, the debt that such deity owes to a human in 
return for the offerings that have been made and 
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accepted; compare also Bh. Gita, 3, 11-12 in this 
connection. Similarly, the fourth pada too, seems to refer 
indirectly to the same thing, to implore Agni not to 
attend the sacrifice of the friend who has turned inimical 
and make him rich and powerful in return. This verse 
therefore is one of the class that implore the deities not 
to favour by their presence the sacrifices of rival 
yajamanas ; see Hillebrandt, ye(i. Myth. I, pp- 119 ff.; 
and Bloomfield, Johns Hopkins University Circulars 1 906, 
no. 10, p. 1049 £f. 

RV. 7, 55, 16 : atyaso nd ye mariitah svdhco 

yaksadfso nd sudhdyanta mdryah 1 
te harmyesthah sisavo nd subhra 
vatsaso nd prakrilinah payodhah || 

“ They who are swift like coursers, the youths, 
(-Tr. Maruts) made themselves bright (that is, decked 
themselves with ornaments), like people that (go to) see 
sacrifices ; they are radiant like children that are in 
mansions and frisky like calves that drink ”. Sayana 
explains yak§a here as utsava, festival. Now, yaksa^ as we 
know, means ‘ sacrifice,’ ‘ worship ’ ; and many of the 
Soma-sacrifices were in fact grand festivals and are 
explicitly called or described by the name of utsava in 
the Puranas and Itihasas. 

Compare, for instance, the following passages : 
Srimad-bhagavata, 4, 3, 3 ff . : 

Brhaspatisavam ndma samdrebhe kratuttamam Il3ll 
tasmin brahmarsayah sarve dcvar^i-pi tr-devatdh | 
dsatt krta-svastyayands tatpatnyas ca sabhartrkdh Il4ll 
tad upasrutya 7tabhasi khecardndm prafalpatdm 1 
Sati ddk^dyani devi pitur yajna-mahotsavain ||5|| 
vrajantih sarvato digbhya upadeva-varastriyah | 
vimdnaydndh sapresUid niska-kanthih suvdsasah |l6ll 
drstiVd sva-nilaydbhydJe loldksir mr^ta-kmidalah \ 
patim Bhutapatiik devatn autsukydd abhy-abhd^ata ||7|| 
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Saty uvaca : 

prajapates te §vasurasya samprafam 
nirydpito yajna-mahoisavah kila ||8rt'<51| 
paSya praydntir abhavdnya-yo^ito 
' pyalankrtdh. kdntasakhd varut/iasah ||l2rt!(^|| 

“ (Daksa) began the sacrifice known as Brhaspatisava 
to which went in well-being all the Brahmarsis, the 
Devarsis, pitrs and devas, and also their wives with their 
husbands. Satidevi, the daughter of Daksa, hearing of this 
from the chatter of those going in the sky, and seeing near 
her dwelling the wives of Upadevas (/>., of Gandharvas, 
Kinnaras, Kiihpurusas, etc.) going with their husbands 
in vimdnas from all directions, wearing fine clothes and 
necklaces and brilliant ear-rings and with eyes glancing 
here and there, said to her lord Siva in excitement : 
‘ The grand festival-like sacrifice of thy father-in-law, the 
Prajapati, has, I hear, commenced .... See also other 
women going there in troops, wearing jewels, in the 
company of their husbands, O thou that art birth-less.’ ” 

Mahabharata, 2, 72, 1 : iatah sa Kurumjasya 

sariia-karma-sanirddliimau j 
yajnah prilikaro rdjan 
sambad/iait vipulotsavah II 

“ Then was celebrated, O king, the sacrifice of the 
Kuruid king in which not one rite was wanting, the 
grand festival, causing delight.” 

Ibid. 14, 90, 43 : 

evatii babhuva yajrtah sa Dharmardjasya dhiniatah \ 
tarn mahotsava-samkdsani hr^ta-pusta-jandktilam | 
kat hay anti sma purt4Sd nana-desa-nivdsinah 11 

” Then took place that sacrifice of the wise Dharma- 
raja .... And this sacrifice that was like a great festival 
and was attended by many joyous and thriving people 
was extolled by people that lived in different countries 
(who were present at it).” 
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Read also the descriptions of the Rajasuya sacrifice 
celebrated by Yudhisthira given in the Mahabharata 
(2, 71) and Bhagavata, 10, 75. 

It is therefore not surprising if, in the circumstances, 
the word yal'sa, meaning ‘ sacrifice ’ took on the meaning 
of ntsava also, though as regards this verse, it is not 
necessary to assume this latter meaning for yaksa. The 
original meaning itself, namely, ‘ sacrifice,’ fits in well 
with the context here. Compare the passage cited above 
from the Bhagavata where it is said that the wives of 
Upadevas were going to yajna-mahotsavav^tzxw^ fine 
clothes and jewels in the company of their husbands, and 
the passage cited above (p.l55) from the Jnatadharmakatha 
that describes the dress and jewels worn by ugras, 
ugraputras, Brahmanas, Ksatriyas, etc., on days of 
Indramaha,Yaksamaha and similar other utsavas. See also 
the description of the city and people on the occasion of 
kaumndhmahotsva given in Heuiadri, l.c., p. 352 and in 
Jnatadharmakatha, p. 536. It becomes clear from all 
the.se that the people used to put on in former times (as 
in fact they do now) fine clothes and jewels when going 
to grand sacrifices or other utsavas; and the Maruts are 
compared with such people because they always deck 
themselves with ornaments; .see 5, 54, 11; 5, 55, 6; 
5, 60, 4, etc., and Macdonell’s Ved. Myiholoyyy, p. 79. 

Sublimh, radiant, in pada 3, means, as is indicated 
by the context, ‘ clean, speckless, spotless ’ ; and payodJtdh 
va/sdh means ‘ young calves ’. 

Gobhila-grhyasutra, 3, 4, 28 : dcaryam saparisalkatn 
abhyefyacaryaparisadnm iksate yaksa m iva caksusah priyo 
z'o bhuyasam iti II 

“Approaching the teacher with his entourage, he 
looks at the teacher and entourage (.saying) : ‘ May I be 
pleasing to your eye like a sacrifice.’ ’’ I have here, like 
M. Boyer and Geldner, construed caksusah with priya. 
Oldenberg has, however, contended {RV, Nofeti, II, 
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p. 45) that this is not right and that such construction 
would be proper only if the text had read yaksam iva 
cak^uso vah priyo 6/iiiyasam. He therefore maintains 
that the correct meaning is, “ May I be dear to you as 
the wonderful thing is to the eye” (as already noted 
above, yaksa—' wonderful thing ’ for Oldenberg) and 
that the ‘ wonderful thing ’ here is the pupil of the eye ! 
But, apart from the consideration that one fails to 
understand why the pupil of the eye should be called a 
‘wonderful thing’ (the passage from Sat. Br. to which 
Oldenberg refers has no bearing at all in this connection) 
the idea of comparing a thing to the pupil of the eye in 
respect of dearness is one that is foreign to Sanskrit 
literature. 

As regards however the above-mentioned contention 
itself, it must be admitted that there is some force in it; 
but, as yaksa does not mean ‘ pupil of the eye ’ but 
‘sacrifice’ (or perhaps utsavn) here, it makes in effect no 
difference whether caksusah is construed with pyiya or 
not. In the first case, the meaning is, ‘‘ May I be 
pleasing to your eye like a sacrifice”. In the second 
case, the meaning is, ” May I be pleasing to you as a 
sacrifice is pleasing to the eye ” ; and the expression 
‘ may I be pleasing to you ’ here obviously means ‘ may I 
be pleasing to your eye.’ In any case, therefore, the 
sense of the mantra is, ‘‘ May I be dear to your eyes as 
a grand sacrifice ; may you have as much pleasure in 
looking at me as people have in looking at a grand 
sacrifice or other similar utsava.” Compare RV. 7, 84, 3 : 
krt&m no yajham vidalhcsu carnth krtam brahmani surisu 
pmsasta ‘ Make our sacrifice handsome (or beloved) 
amongst assemblies, make our hymns laudable amongst 
poets ’ ; 10, 100, 6 : yajhas ca b/itid vidathe carur anlamah 
‘ May the sacrifice be handsome (or dear) and most 
cherished in the assembly ’ ; and the expression carum 
ad/ivardm 1, 19, 1 and 5, 71, 1. See also Mahabharata, 
14, 90, 43 cited above from which we learn that the 
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people of all countries flocked to see the sacrifice 
celebrated by Yudhisthira and 2, 72, 1 ibid, wher^ the 
epithet pritikara is applied to the sacrifice. • 

Compare also ibid., 2, 71, 44-45 : 

lokesmin sarva-viprdi ca vaisydh sudra nrpddayah ! 
sarve mlecckdh sarva/ands tv ddi-madhydutajds tathd Il44ll 
ndnddesa-mniudbliutair ndndjdtibhir dy^ataih \ 
parydpia iva lokoyam Yudhislhiya-nivesane il45ll 

“ All the Brahnianas in this world and all Ksatriyas, 
Vaisyas and Sudras, all MIecchas, and all people of all 
castes, the highest, lowest and middle castes, {were there). 
From the people, born in different countries and of 
different castes, that were present there, it seemed as if 
the whole world was contained in the dwelling of 
Yudhisthira” ; and ibid., 2 71, 16: 

Jambudvipo hi sakalo iidndjanapaddyutah i 

rdjann adrsyataikastho rdjnas tasmin mahdkratau || 

‘ The whole of Jambudvipa with all its different 
countries, O king, was seen assembled at one place in 
the grand sacrifice of that king.’ These grand sacrifices 
were thus so beloved that the people used to flock to 
them. 

I take the word dcdryapari^adam as a dvaiidva 
compound meaning ‘ the teacher and his entourage.’ 

AV. 11, 6, 10 : dtvam brumo ndk^atrdni 

bhumim yak^ani parvatdn | 
samudra nadyb vesantas 
te no muncantv dmhasah || 

“ We praise the sky, the constellations of stars, the 
earth, the trees, and the mountains. The oceans, rivers 
and ponds — may they free us from evil.’’ The word 
yak^dni here has been explained as Yak$as (followers of 
Kubera) by Henry (Les Livres X, XI et XII de I 
Atharvaveda, pp. 118 and 155), Bloomfield o/" the 

Aiharvaveda, p. 161), and Flillebrandt {Garbe- festschrift ^ 
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p. 22) and as ‘ Naturwunder und Naturschonheiten wie die 
grossen Baume ’ by Geldner {l.c. p. 143). Geldner’s 
explanation is almost correct, but the way by which he 
arrives at it is not, in my opinion, the proper way. 
yaksani signifies trees here not because yak^a means 
‘ Wunder,’ citm, but because the trees are here regarded 
as the abode of Yaksas or superhuman beings. 

1 have said above (p. 156) that the temples dedicated 
to Yaksas had the name of caitya also. This name caitya, 
it may be remarked, is applied to trees also, to trees that 
are wellgrown and rich in foliage and are regarded as 
being the abodes of superhuman beings ; cp. Trikancjasesa, 
2, 4, 2 : caityo devatarur devavdse karabha-kiinjamu : 
Mahabharala, 12, 68, 44f. caitydndth sarvat/id tydjyam 
api patrasya pdtanam |1441| devdndm dsrayds caitya yaksa- 
raksasaldioginam | pisdca-pannagdndm ca gaud/iarvdpsa- 
rasdm api \ raudrdndth caiva b/iutdndm tasmdt tan 
parivarjayet and also the Mahabharata verse given in 
1, 49, Hidimbavadha in Bopp’s Ardschuna's Reise zu 
Indra's Ilimmel. The name caitya thus is applied to a 
tree for the same reason that it is applied to a temple — 
namely, because the tree is, like the temple, the abode of 
a yak?a, b/iuta or other supernatural being and is thus 
holy and deserving of worship. The same is the case 
with the word yak^a also ; this name is applied to 
temples as also to trees, that are the abodes of yaksas ^ 
bhiitas or similar superhuman beings and are thus holy 
and deserving of worship. I have cited above (p. 156) 
instances of the word yaksa denoting temples ; this verse 
offers an instance of the word yak^a denoting trees. 

This closes the list of passages where the word 
yak§a (neuter) occurs. M. Boyer however is of opinion 
that this word yaksa is found, further, (as a component of 
the word yakfya) in RV. 8, 60, 3 also : d£'uc kavir vedhd 
asi hold pdvaka ydk^yah \ mattdro yd/i^^ho adhvare^v tdyo 
viprebhili Sukra mdumabhily and has explained yak^ya 

25 
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there as ‘ having a marvellous form.’ As he has himself 
observed, however, (/.r., p. 394) the expression hota 
pavaka ydksyah in 8, 60, 3 is parallel to agnih pdva- 
kd idyah in 3, 2 7, 4, to sucih pavaka tdyah in 7, 15, 10, 
daad. Ko sucih pavaka vdndyah in 2, 7, 4 ; and .since the 
word yaksa itself is, as has been shown above, derived 
from the root yaj, there is not the least doubt that yaksya 
comes from ya/ ‘ to worship.’ I believe therefore that the 
verse means : “ Thou, O Agni, art the wise one, the 
worshipper, and the adorable hotr, O purifier ; thou art 
dear, the most capable in sacrificing, praised in sacrifices, 
O brilliant one, with hymns by priests.” 

The meanings of therefore are: 1. worship, 

sacrifice (and perhaps utsava, festival). 2. {a) being 
(concrete), beings in the collective, the creation, universe, 
world ; a particular class of superhuman beings ; evil 
beings, evil spirits ; {b) being (abstract) ; reality, essence, 
principle, substance, virtue, power, might. The meanings 
enumerated under 2. are those of the word bhuta which 
is a synonym of yaksa and of satlva which is a synonym 
of bhuta ; they seem to be rudhi meanings, while those 
enumerated under 1 are clearly yoga meanings. 

It becomes apparent from what has gone above that 
yaksa masculine has the same relation to yaksa neuter as 
bhuta masculine bears to bhiita neuter, bhuta neuter has 
a large number of meanings (see above ; see also Apte, 
S.V., and PW) including those of ‘ being (concrete), a 
class of superhuman being ; evil being ’ ; while bhuta 
masculine has these meanings only and no other. 
Similarly yaksa masculine too means the same, namely, 
‘ being (concrete), superhuman being, evil being ’ while 
yak^a neuter signifies these things, and also, many other 
things in addition. Similar too, it may be noted, is the 
relation of sattva masculine to sattva neuter ; the 
masculine w'ord signifies ‘ being (concrete), not-human 
being, (and not ‘ superhuman being ’ only ; sattva is used 
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of animals), evil being ’ while the neuter word has these 
as well as other significations. 

This explains the use of the word yaksa masculine 
in Buddhist literature in contexts where the usual 
meaning of yyuhyaka or ‘follower of Kubera ’ is inap- 
propriate, and where therefore the translators have in some 
cases felt perplexed. Thus, in Samynlta Nikaya, III, 
2, 25 (and elsewhere too; see Index to the Transl. of 
Sam. Nik. in SBE., vol. 10), Mara (who is not a yynhyaka 
or follower of Kubera) is called a yakk/ta ; in the Milinda- 
fianka, IV. 4. 32 (p. 202), the term yakkha is used in 
connection with Devadatta and the Bodhisatta who were 
at that time (see Ja/aka-s/ory No. 457 ; vol. IV, pp. 
100 ff.) born as dcvapittta<i. Similarly, in the translation 
of this book {SBE. vol. 35, p. 289, n. 2), Prof. Rhys 
Davids has observed that ‘ this is by no means the only 
instance of the term yakkha being used of gods.’ In the 
same way. Prof. Kern has noted {Manual of Indian 
Buddhism, p. 59, n. 9) that the epithet yakkha is applied 
sometimes to Indra {c.y;., in Majjh. Nik. I, p. 251) and 
the Buddha (f. i. in ibid., I, p. 386 : ahuncyya yakkho 
uttamapuyy^alo atulo) and that it is used of devaput/as in 
Sath. Nik., I., p. 54. The expression yakkhassa suddhi 
too is found used in Sam. Nik. Ill, 4, 25 and IV, 11, 14-15 : 
ctlavat ’ ayygam pi vadanti h' eke yakkhassa suddhim idha 
panditdse which Fausboll has translated {SBE., vol. 10, 
p. 167) as; “Thus some (who are considered) wise in 
this world say that the principal (thing) is the purification 
of the yakkha," without however saying anything as to 
what is intended by the ‘ purification of the yakkha.' 

In the light of what has been said above about the 
meaning of the word yak^a, it is easy to see that this 
w'ord means ‘ evil being ’ when it refers to Mara. When 

Similarly Otto Franke in his translation of parts of the 
DlghanikSya, has observed on p. 94, note 6, that the word yakkha 
is used occasionally to signify devas also. 
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used in connection with devaputtas, it means in all 
probability, ‘ superhuman being,’ while when used of 
Indra and the Buddha, it is probable that it signifies, as 
has been suggested by Kern {l.c.), ‘ a being to be 
worshipped or a mighty being’ — a meaning that combines 
in itself the two different significations of ‘ being (concrete)’ 
and of ‘worship’ or ‘might’ (see p. 21 above). The 
expression yakkhassa suddlii which is equivalent to 
bhiitasya Suddki or bhuta-suddhi is somewhat ambiguous. 
In Tantrik practice, the term bhutasuddhi signifies the 
cleansing or purification of the bhutas or elements 
(‘earth,’ ‘ water,’ ‘ fire,’ etc.), that make up the body of the 
worshipper, and is one of the many preliminary acts that 
precede and lead up to the worship proper of the chief 
deity; see Principles of Tanira{\\, pp. 365 ff.) by 
A. Avalon, pp. 41 ff., of Mantramakarnava, ch. 8 of 
Devhbkagavata, etc. ; compare also Ramatapanyupanisad, 
5,1: bhutadikam sodhayed dvarapujam ca krlva padmadya- 
sanasthdh prasannah “ (The worshipper) should cleanse 
the elements (of his body) etc., then after worshipping 
the gates, assuming the padmasana or other posture, 

with calm mind ” I feel however doubtful if it 

is this Tantrik practice that is referred to by the Sam. 
Nik., the more so, as this is a preliminary act to which 
not much importance is attached. And I am inclined to 
believe that the bliutasndd/ii mentioned here refers 
perhaps to the cleansing or purification of the bkii/a — 
being or self, through the eradication of what Apastamba 
calls bhutadahiya dosdh ‘blemi.shes or vices that sear, 
that is, destroy, the being or self,’ consisting of anger, 
elation, covetousness, etc. ; see A pastamba-dharmasutra, 
1, 23, 5. By the eradication of these through yoga, 
says Apastamba, the wise man attains ‘ security(rt:Mrt:j'«)’ — 
an expression which is explained by Haradatta as 
ab/iayam mok^am, ‘ the liberation where there is no 
more fear’; compare ibid., 1, 23, 3: dosanam iu 
nirglid/o yogamula i/ia jivite \ nirhrtya bhutadd/iiydn 
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ksemaih gacchati panditah “ In this life, the destruction 
of vices (is to be accomplished) by means of yoga ; 
after getting rid of the vices that sear the being, that 
is, the self, the wise man attains security.” Compare 
also ibid.^ 1, 23, 6 : tdny amdi^thaii vid/iind sarvagdmi 
bhavati “ He who practises these (yogas that eradicate 
the bhutaddhiya-do^as) according to rule, attains the All.” 
A third interpretation also is possible of the term 
yakkliasya suddki ; yaksaiuddhi or bhutnsuddhi or ‘ the 
purification of the being (self) ’ may be understood as the 
purification of the being or satfvasuddhi that is spoken of 
in Ch. Up., 7, 26, 2 : dhara-suddhau sattva-siiddhih sattva- 
suddhau dhruvd smrtih \ snirtilambhe sarvagranthindm 
vipramoksah I fasmai mrditakasdydya tamasah pdrnm 
darsayati bhagavdn SaJtatknmdrah “ When the food 
becomes pure, the being (satti<a\ according to Sankara, this 
denotes antahkarana here) becomes pure ; when the being 
becomes pure, an unfailing memory (will be established) ; 
by the attainment of memory, all knots are severed ; and 
to him whose impurity (kasdya) is (thus) overcome. Lord 
Sanatkumara will show (the Brahman) beyond the 
darkness.” As the Sam. Nik. says nothing more about 
yakkhassa suddhi, of the causes which lead up to it or of 
the effects which this leads to, it is not possible to 
determine which of these three ideas was intended by the 
author ; perhaps, it is the second of those mentioned 
above. 


§ 10 
dbkva 

The word yak?d leads us to the nearly-allied word 
dbhva, of which no satisfactory explanation has yet been 
given by the exegetists. This word is enumerated twice in 
the Nighantu^ once amongst the udaka-ndmdni (1. 12) and 
once amongst the makan-ndmdvi (3. 3), These two 
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meanings udaka and ma/iat, however, are inadequate to 
explain the sense of many passages in which the 
word occurs; and hence Sayana has, in his RV. 
Commenlary, been obliged to suggest other explanations 
for this word. He thus explains it as ‘ enemy ’ {ddhava/ity 
abhvah satruh) in 1, 39, 8, as ‘speed’ (veg;a) in 1, 24, 6, 
as ‘ cloud ’ (meg/ta) in 1, 168, 9 ; and even when seemingly 
retaining the meaning mahal, he practically helps himself 
with new meanings when he explains as aii-vistrtaih 
jagat in 2, 33, 10, mahad dhanam in 5, 49, 5, vidhat 
karma in 6, 4, 3, maliat sarvam vastu-jdtam in 6, 71, 5, 
and mahato bhaya-hetoh pdpdt in 1, 185, 2-8. Of the 
European exegetists, Roth explains the word as 
‘Unding; Ungeheur; Unheimlichkeit ; ungeheure Macht, 
Grosse, u. s. w. ; Schwule ’ ; and Grassmann repeats 
these explanations with the addition of two more, ‘ der 
Widerwartige, das Ungethum; das grauenerregende 
Dunkel.’ Hergaigne, in his article on this word in his 
Eludes sur le lexique du RV, comes to the conclusion that 
it means ‘ obscurity ; evil in general ; demoniacal might,’ 
and in one passage {Sata. Br. 11, 2, 3, 5) ‘might’ in 
general, while Geldner, in his article on this word in 
Ved. St., vol. 3 (p. 117 f.), has follow’ed the lead of 
Roth and set down ‘ Schrecknis, Graus, Schreckensgestalt, 
Schreckenserscheinung, Gespenst, Spuk, Popanz ’ as the 
meaning of this word. Substantially the same explanation 
is given of this word by him in his Glossar also. 

How insufficient these meanings are to explain the 
sense of the passages in which the word abhva occurs 
will become clear to every one who reads Geldner’s 
intepretation of them in the course of his article mentioned 
above. And particularly, in one of these passages, 
namely, in §ata. Br. 11, 2, 3, 3-5 : 

atha brahmaiva pardrdham agacc/iat | tat parardham 
gati>aik?ata katham nv imdiil lokdn pratyaveydm iti | lad 
dvdbhydm eva pratyavaid rupena caiva udmnd ca | sa 
yasya kasya ca ndmdsti tan ndma yasyo apt itdma ndsti 
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yad veda rupenedam rupam id tad riipam | etavad va idam 
yavad rupam caiva nama ca | te haite brahmano mahati 
abhve | sa yo haite brahmano mahati abhve veda mahad 
dhaivabhvam bhavali \ te haite brahmano mahati yakse i 
sa yo haite brahmano mahati yakse veda mahad dliaiva 
yaksam bhavati || , 

it is hard to believe, as Geldner would have us do, that 
nama and rupa are here to be understood as the two 
y^horc rape or Popanze or Phantomc of Brahman, and that 
he who thus knows nama and rupa as the two ghore rilpc 
or Popanze or Phantome of Brahman, becomes himself a 
ghoram rupam or Popanz or Phantom. 

The clue to the real meaning of the word abhva is 
contained in the above-cited passage itself, in which the 
sentence tc haite brahmano mahati abhve | sa yo haite 
brahmano mahati abhve veda mahad dhaivabhvam bhavati 
is closely parallel to the sentence following; tc haite 
brahmano mahati yakse i sa yo haite brahmano mahati 
yakse veda mahad dhaiva yaksam bhavati This parallelism 
indicates that the word abhva has the same value as the 
word yaksa. Now in the article preceding on yaksa., I 
have shown that this word has the valuQ of bhiita and 
that it means {a) being (concrete) ; beings in the 
collective, the creation, universe, world ; a particular 
class of superhuman beings ; evil being, evil spirit ; {b) 
being (abstract) ; reality, essence, principle, substance, 
virtue, power, might. These are the meanings of abhva 
also, and I shall now show that these meanings fit well 
into the context in all the passages where this word 
occurs. I begin with the above-cited passage 5ata. Br. 
11 , 2 , 3 , 3 - 5 , which I translate as — 

“ Then the Brahman itself went up to the sphere 
beyond. Having gone up to the sphere beyond, it consi- 
dered, ‘ How can I descend again into these worlds.'” It 
then descended again by means of these two — Form 
and Name. Whatever has a name, that is Name ; and 
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that again which has no name and which one knows by 
its form, ‘ This is (its) form,’ is Form : as far as there 
are Form and Name, so far, indeed, (extends) this 
universe. These, indeed, are the two great beings (*>., 
manifestations) of the Brahman; and, verily, he who 
knows these two great beings {i.e., manifestations) of 
the Brahman becomes himself a great being. These, 
indeed, are the two great beings forms, £':r-istences) 

of the Brahman ; and, verily, he who knows these two 
great beings {i.e., forms, ^;e-istences) of the Brahman 
becomes himself a great being.” 

Sata. Br. 3, 2, 1, 25-28 : so ’yam yajno vacant abhi- 
dadhyau milhuny etaya syam ill | tarn sambabhuva i indro 
ha va iksdmcakre | ma/iad vd ilo ’bhvam jani^yate \ yajna- 
sya ca mithuiiad vdcas ca | yan md tan md ' bhibhaved iti sa 
indra eva ^arbho bhiitvaitan miUiunam pravivesa | sa ha 
samvatsare jdyamdna Iksdmcakre i mahd-viryd vd iyam 
yonir yd mdm adidharata | yad vai me to mahad evdbhvam 
ndnuprajdyeta yan md tan ndbhibhaved iti | tdm prati- 
pardmrsydve^tydcchinat II 

” That Yajna (sacrifice) lusted after Vac (speech) 
thinking, ‘ May I pair with her.’ He united with her. 
Indra then thought within himself, ‘ Surely a great being 
will be born out of this union of Yajna and Vac : [I must 
take care] lest it should vanquish me.’ Indra himself 
then became an embryo and entered into that union. 
When being born after a year’s time, he thought within 
himself, ‘ Verily, of great potency is this womb which 
has contained me: [I must take care] that no great 
being will be born from it after me, that it should not 
vanquish me.’ Having seized and pressed it tightly, he 
cut it off.” 

RV. 1, 63, 1 : ivdm ma/iaii indra yo ha iusmair 
dyavd jajnandh prthivi ame dhdh \ 
ydd dha te vxsvd girdyas cid dbhvd 
bhiya drphasalf, kirdnd naijau || 
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“ Thou art great, O Indra, that, when being born, 
didst set Heaven and Earth in agitation through thy 
strength ; and when, from fear of thee, all beings, even 
firm mountains, trembled like particles of dust.” The 
correct reading is visva and abhva, neuter, as given in the 
Padapatha (see also Bergaigne, op. cit.), and not visvah 
and ab/wcth as assumed by Roth {PW) and Geldner {op. 
cit.). vtsvd dbhva— visvdni bhuldni=d.\\ beings, that is, the 
creation, the world, the universe ; and Bergaigne 
has rightly observed that ‘ vtsvd .... dbhvd sont 
I’expression d’un tout dont les montagnes, g^irdyas cit^ 
font partie.’ Compare 1, 61, 14 : asyed u bhiya girdyas 
ca drlhd dydvd ca bhurnd janusas tujete\ 4, 17, 2: tdva 
tvi^o jdnimaii rejala dyau rejad bhumir bhiydsd svdsya 
maiiyoh \ rghdydtUa subhvdh pdrvatdsa ardan dhdnvdni 
sardyanta apah || 

2, 33, 10 : drhan bibhar^i sayakdni dhdnvd- 

rhan niskdm yajatam visvdrupam | 
drhatm iddth dayase vtsvam db/ivam 
nd vd ojiyo rudra ivdd asti || 

“ Thou, O venerable, carries! bow and arrows ; thou, 
O venerable, the all-formed necklace deserving of 
worship. Thou, O venerable, rulest all this universe ; 
there is none, O Rudra, more mighty than thou.” Or, 
should we take dbhvam here in the sense of ‘ evil being ’ 
and translate the third pada as ‘ Thou, O venerable, 
cuttest to pieces all the evil beings here ’ (compare Max 
Muller’s translation in SBE. 32, 427 : ‘ Worthily thou 
cuttest every fiend here to pieces’) or as ‘ Thou, O 
venerable, rulest all these evil beings ’ ? Rudra is, as we 
know, the lord of all evil beings (known as pramatha or 
bhuta in later literature) not only in post-Vedic literature 
but even in the Yajus-satiihitas ; compare TS. IV. 5, 11, 1: 
ye (sc. rudrdhP^bhutandm ddhipatayo viSikhdsah kapardtnah. 
Compare also Sankh. SS. 4,20,1 and Sayapa’s commentary, 
e^a devaly | e^a iti hastena pradariya rudro 'bhidhiyate | tat 
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tasmctd eva karatiad asya rudrasyailal lokaprasiddham 
bhutasabdopetam nama sampmmam [ bhiilapatir iti bhutavan 
hama on AB. 3, 33, 1-2. 

6, 71, 5 : ud u ayah apavakteva bd/iu 
‘ /dranydya savitd suprdtika \ 

divo rohdhtsy aruhat prthivyd 
driramat patdyat kdc cid dbhvam II 
“ He, Savitr, raised high his (two) golden well-formed 
arms, like a speaker ; he climbed over the heights of 
heaven and of the earth ; he stopped all swift-moving 
beings.” upavaktd=^ speaker, one who harangues others, 
an orator ; that is, one who calls for the attention of other 
people. To attract attention, such speaker holds his 
hands high; compare Ratnapalanrpakathanaka (Bhava- 
nagar ed., p. 5), st. 106 : nivarlayantl tumulam hastam 
utk^ipya duratah | avocai spasta-vdcaivam samrabdhdn 
sarva-bhiibkuja}}, ; ZDMG. 54, 529 : yogindrdh sanaii- 
sanair dhyanam muktvd /lasann evam uvaca \ kith kasmai 
pradiyate | kas trdyate bhavdrnavdt \ sa nara urdhva-bdhur 
evam jagada | dhandydham tavdtithih ; Bharata-pancada- 
sopodghata, p. 26 : satyarit saiyath punah sat yam uddhrtya 
bhujam ucyate \ Bhdratdn na param sdstram cdsti lake 
mahdrthadam. So also does Savitr ; compare 2, 38, 2 : 
visvasya hi Sru^tdye devd urdhvdh prd bdhdva prthupdnih 
sisarii \ dpas cid asya vratd a nimrgrd ay dm cid vdto 
ramate pdrijman. ” He, the god {sc. Savitr) with wide- 
extending hands, holds forth his arms aloft for the 
hearing of the universe (that is, that the world may pay 
attention to him and hear him) ; even the Waters follow 
his law : this Vata even stops in his course (at his 
command).” ’ 

’ Ludwig translates the first pada as, ‘ wie ein upavaktar 
[priester] hat er die arme emporgestreckt,’ and, on p. 226 of 
vol. Ill (of his HV. Ueber), too, writes as follows : 

“ VI, 71, 5. wie ein upavaktar hat er seine arme ausgestreokt, 
Savitar, der gott : dies kann nicht im allgemeinen ‘ wie ein herbeiru- 
fender ’ bedeuten, weil das ausstrecken der arme zunSchst nicht das 
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I follow Sayana in asking patayat as a participle. 
The sense of the third pada is, ‘ he checks, he causes to 
stop, all things.’ Compare 2, 38, 3 : driramad dtamanam 
cid itoh I ahydr^undm cin ny hydn avi^ydm “ He (.vr. 
Savitr) stopped even the swift-moving (wind) .from 
moving ; he checked the course of even those who were 
pressing forward like ahls.” Compare 2, 38, 2 explained 
above and also 7, 56, 19: wie fur dm maruto rdmayanti 
" These Maruts bring the swift-moving one to a halt.” 

1, 92, 5 : prdty arct rusad asyd adarsi 

vi tist/iaie badhate krsndm dbhvam | 
svdrum nd peso viddthesv anjdn 
citrdm divo duhita bhdmim asret || 

” Her {sc. the Dawn’s) bright light is seen ; it 
spreads itself and dispels the black being. Adorning the 
sacrificial post in sacrifices as if with an ornament, the 
Daughter of Heaven has spread her brilliant light.” 

It is possible to translate dbhvam here as ‘ substance ’ 
or as ‘ evil being ’ also. In any case the sense of the 
passage remains the same as it is the darkness that is 

herbeirufen als solches charakterisierendes ist, wol aber wenn es 
sich um ein herbeirufen im speciellen sinne handelt, bei welchem 
gewisse ausserliche bewegungen regelmassig stattfinden und 
selbstverstSndlich sind, wie e.s eben das ausbreiten der anne bei 
anrufung der gotter uberall ist (vgl. Ill, 14, 5. VI, 16, 46. 63, 3. 
X. 79, 2).” 

This opinion seems to me to be incorrect. In the first place, 
the verses 3, 14, 5, etc., referred to by Ludwig, allude to the 
stretching or spreading of the arms in front {utlanahasta) ; this is 
quite different from raising the arms on high which is a characteristic 
of one who wants to attract the attention of others. Compare the 
passages cited above. (Asa matter of fact, the raising high of the 
arms is a gesture that is used every-where by every one, including 
school-children, to attract the attention of other people). Secondly, 
not one of the Srauta ritual books prescribe that the upavaktr (that 
is, the maitravaruna or praiastr’, see Oldenberg, Religion des 
Veda * , 390 ; Ludwig’s suggestion that he is the acchavaka is 
untenable) should raise his hands high on any occasion. 
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referred to by that word (see Bergaigne, op, cit). 
Compare 7, 77, 1 : dkar f yd fir badhamdna fdmdfhsi, “ She 
(sc. Usas) made light after dispelling darkness ” ; 7, 78, 2 : 
usd ydti jyoti^d badhamdnd vUvd tdmdmsi durifdpa devt 
“ The goddess Usas goes, dispelling with her light all 
darkness and evil ” ; 7, 80, 2 ; gudhvi tdmo jydfisosd 
abodhi “ She (jc. Usas) has awakened hiding the dark- 
ness with her light.” 

The sense of the third pada is not very clear. I 
follow Pischel (Ved. Si., 2, 124) in taking anjdn as 
standing for anjanti and translate it as above. The top 
of the sacrificial post that is touched and illuminated by 
the bright ray, citrd bhdnuh, of the Dawn appears as if 
adorned with ornaments; and hence, Usas is said to 
adorn the post, as it were, with a jewel. Compare 1, 92, 1: 
eta u tyd u^dsah kctum akrata purve drdhe rdjaso bhdnum 
anjate’, 7, 79, 2: vy an fate divo dntesv aktun visa nd 
yuktd usdso yatante', 7, 78, 1: prdti keidvah prathamd 
adrbrann urdhvd asyd anfdyo vt srayante ; 1, 1 13, 14 ; vy 
anftb/iir divd dtdsv adyaut, where Usas is said to ‘ adorn ’ 
with her rays or where her rays themselves are called 
ornaments, and also 3, 8, 9 : sukrd vdsandh svdravo na 
dguh “ The sacrificial posts bearing bright ornaments 
have come to us ”, where the ornaments of sacrificial 
posts are referred to. 

4,51,9: td in nv Ivd samand sdmanir 
dmitavarna u^dsas caranti i 
guhantir dbhvam dsitaih rusadbhih 
sukrds tanubhih sucayo rucdndh II 

” They that are alike, the Dawns, whose brilliance 
is undimmed, now go alike on their way, covering the 
black being with their bright selves, they that are 
brilliant, pure and effulgent.” 

1 , 1 40, 5 : dd asya te dhvasdyanto vftherate 

krsndm dbhvam main vdrpah kdrikratah i 
ydt sim mahim avdnim prdbhi mdrmrSad 
abhisvasdn standyami bti udnadat || 
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“Then those (flames) of this (Agni) move swiftly 
forward destroying the black being, and putting on great 
splendour when he goes caressing the wide earth, panting, 
thundering, roaring.” dhvas&yaittah in the first pada 
does not mean ‘ sparkling ’ as Oldenberg (SBE. 46, 'HI) 
understands ; nor is the expression krsndm dbhvam the 
object (Oldenberg, /.r., Geldner, op, cit., p. 121) of 
kdrikratah in addition to md/ii vdrpah. As the passage 
rdtho ha vam bhuri vdrpah kdrikrat (‘ your chariot that 
has put on much splendour’) in 3, 58, 9 shows, vdrpah 
alone is the object of kdrikratah in the above verse, and 
not krsndm dbhvam also. This latter is the object of 
dhvasdyantah, ' destroying, pulverising,’ which is derived 
from the root dhvas, dhvams ‘ to destroy, to pulverise.’ 

AV. 4, 17, 5 (=7, 23, 1): dausvapnyam daurjivityam 

rdkso ab/ivdm arayydh \ 
durndmnih sdrvd durvacas 
td asmdn ndsaydmasi | 

“ Evil-dreaming, evil-living, demon, evil being, hags, 
all the ill-named, ill-voiced, — these we make disappear 
from us. 

AV. 13, 6, 4 : sd evd mrtyuh so 'mftam 
so 'bhvam sd rdksah | 

“ He verily (is) death, he immortality, he the evil 
being, he the demon.” 

RV. 1, 39, 8: yusme?ito maruio mdrtye^ita 
a yd no dbhva i^aie | 
vi tdm yuyota sdvasd vy ojasa 
vt yu^mdkabhir utibhih || 

“ The evil spirit, O Maruts, that has been sent by 
you or by mortals, and is rushing on us — remove it from 
us by strength, by might, through your protections.” «//, 
protection, denotes here really the deeds of prowess done 
by the Maruts in order to protect; compare 1, 129, 5 : 
ni namdtimatiih kdyasya cit teji^tkabhir ardnibhir 
nbtibkir ugrdbhir ugrotibhih “ Suppress well the pride 
of any one with thy fierce protections, i,e.y deeds of 
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prowess, that are most brilliant like firesticks, O thou 
fierce one.” According to Sayana, Max MUlIer (SBE. 
32, 97) and Ludwig, the second distich means, ‘deprive 
him of power, of strength, and of your favours.’ This 
interpretation however implies that the Maruts some- 
times help the evil spirits sent by mortals, and hence 
does not seem to be satisfactory. 

1, 169, 3 ; dmyak sa ta indra rstir asme 

sdnemy dbhvam mardio junanti | 
agnis cid dht smd/asi susukvdn 
dpo nd dvipdm dddhati prdydmsi || 

” That spear of thine, O Indra, has been attached 
(to thy body) on our behalf ; the Maruts drive away 
totally the evil being. He has burnt up (the evil spirits) 
as Agni does brushwood; they bear food as the Waters, 
the island.” This stanza is obscure, and in padas c and 
d there is nothing to indicate who it is that is said to be 
Susukvdn and to carry food. According to Geldner {RV. 
Ueber,^ p. 222), who refers to the occurrence of the 
phrase dadhati praydmsi in 3, 30, 1 and 10, 91,9 (10, 91, 1 
is a misprint), the two padas refer to the men who prepare 
the sacrifice ; susukvdn stands really for susukvamsah and 
the meaning of the two padas is, “ denn wie Feuer im 
Gestriipp gluhend bereiten sie (die Priester) ein 
Gastmahl wie die Gewasser eine Insel.” Regarding pada 
a, he observes that the translation ‘ dein Speer hat sich 
gegen uns gerichtet ’ does not fit well in the context and 
that, moreover, nowhere in the RV is a rsfi spoken of in 
connection with Indra. He is therefore inclined to 
connect this word.^^ft with vrstt in 1, 52, 5 ; 14 (cf. vrsabhd 
and r^abkd) and r?vd, and translates pada a as ‘ An uns 
hat sich deine Hoheit (?), O Indra, angeschlossen.’ Pada 
b he translates as ‘ Die Marut setzen ihre gew^altige 
Erscheinung vollstandig in Bewegung.’ 

All this seems to me to be hardly satisfactory. I 
think that padas c and d refer, like a and b, to Indra and 
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the Maruts respectively. Regarding c, compare 6, 18, 10: 
agnir nd su^kam vdnani in dr a he It rdk^o ui dhak^i “ Burn 
the evil spirits with thy weapon, O Indra, as Agni does 
dry forests.” I take cit here as an upamd-vacaka ; compare 
Nirukta, 1, 4, 13 ; Nighantu, 3, 13 ; and Gel4ner’s 
translation, cited above, of this stanza. 

Regarding r?tt, it is true that, as observed by 
Geldner, this word is nowhere else in the RV used to 
denote the weapon of Indra. But the root rj (rnj) from 
which it is derived means ‘ to let loose, to throw ’ so that 
rstx denotes primarily that which is thrown. It is thus a 
synonym of heti (from /«', ‘ to throw, to impel) ‘ missile, 
weapon ’ which is used in connection with Indra in 6, 18, 
10 cited above and in other verses. There seems to be 
no doubt therefore that it denotes the Vajra or other 
weapon of Indra in the above verse and that padas a and 
c together are a paraphrase of 6, 18, 10 cited above. 

The comparison in pada d is obscure. The meaning 
of the pada seems to be, ‘ they, the Maruts, bear food as 
the Waters bear islands on their bosom.’ Compare in this 
connection 1, 88, 1 : a varsi^thayd na i?d vdyo nd paptata 
sumdyah', 1, 166, 1: nityam nd sunuth mddhu bibhrata 
upa krilanti krildh] 5,55, 1 : maruto bhrdjad-r^tayo brhdd 
vdyo dadhire rukmd-vak?asah \ and 7, 58, 3 : brhdd vdyo 
maghdvadbhyo dadhata, in which the Maruts are repre- 
sented as bringing food to their worshippers. 

1, 185, 2 : bhurim dve dcaranti cdrantam 

padvdntam gdrbham apddi dadhdte \ 
nityam nd sunuth pitrdr updsthe 
dyavd rdk§atath prthivi no dbhvdt II 

This verse has already been translated on p. 6 above. 
Pada d is found as the refrain of the six following verses 
of this hymn. 

4, 49, 5 . prd ye vdsubhya tvad a ndmo dur 
ye mitre varum suktd-vacah | 
dvaitv dbhvath krnuta vdriyo 
divas- prthivy dr dvasa madema 1| 
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“ Who offered such adoration to the bright ones, 
who speak hymns of praise to Mitra and Varuna — (from 
us) let the evil being depart ; make (for us) broad space. 
May we be glad through the favour of Heaven and 
Earth.” The relative pronoun ye in padas a and b has 
for antecedent asmat (understood) in pada c. The 
expression, ‘ let the evil being depart, make for us broad 
space ’ means, ‘ drive off the evil beings and make the 
space around us clear of such beings; make us secure.’ 
The phrase krnuta vdriyah has the same sense as vartvah 
krnota (see Grassmann, s.v. vartvah). 

1, 24, 6 : na/ii te k^atrdm nd sdho nd many urn 
vdyas candmi patdyanta dpuh | 
nemd apo animi^dm cdraniir 
nd ye vdtasya praniindiity dbhvam II 

” Thy might, thy strength, thy wrath, — even these 
birds that fly did not attain (i.e., did not measure its 
extent); nor (did) these waters that move unceasingly, 
nor they that contemn (/,(?,, surpass) the might (/>., the 
speed) of Vata.” As explained by Sayana, dbhvam^ 
might, is here equivalent to vega ; for it is in vega that 
the might of Vata is chiefly manifested. The sense of the 
fourth pada is, ‘ Not even they that are swifter than the 
wind, and still less the wind itself, can go beyond reach 
of thy strength, of thy might, of thy anger.’ 

1, 168, 9 : dsuta pfbiir mahate rdndya 

ive^dm ayasdm marutdm dnikam \ 

te sapsardso ' janayantdbhvam 

dd it svadhdm i^iram pdry apasyan II 

“ Prsni brought forth for the great fight the terrible 
troop of the impetuous Maruts. They, alike in form, 
produced {i.e. made manifest) their might and then saw 
around them the invigorating food.” The sense of the 
second di.stich is obscure. sapsdrdsalp—d\i\Lt in form ; see 
Ved. St., 3, 197, and svad/td— sudka, the food of the gods; 
see pp. 41 f. above. 
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2, 4, 5 : a yan me dbhvath vauddah pdttan- 
tosiyrbhyo udmimita vdrnani 1 
sd citrena cikite rdthsu bbdsa 
jujurvau yd ntuhur a yuvd bhut II 

The import of the first two padas of this stanza is 
not clear. va7iddah is a hapax legomenon and is regarded 
by Oldenberg (SBE. 42, 205 ; RV. Notcji, I, 192) as a 
compound of vmi ' the forest ’ and of ad ' to eat.’ The 
stanza means therefore according to Oldenberg, “ When 
they praised to me the monstrous might of the eater of 
the forests, he produced his (shining) colour as (he has 
done) for the Usijs. With shining splendour he has shone 
joyously, he who having grown old has suddenly become 
young (again).” Similarly Geldner too translates the 
distich as ” Was sie mir als das Grossartige des Holz- 
fressers riihmen : Er veranderte seine F'arbe wie fiir die 
Usij ” in his RV. Uebersetzung. In Ved. Sb, 3, 120, on 
the other hand, he regarded the word vaiidd as being 
formed, (like b/iasdd, and sardd) from the root van with 
the suffix ad and denoting ‘ wish, prayer ’ ; and he 
translated the distich as, “ Als meine Gebete sein,e 
Schreckensgestalt abfeilschten, da veranderte er seine 
Farbe wie fur die Usij.” I am inclined to agree with 
Geldner’s former opinion and look upon vatidd as being 
derived from the root vati ‘ to wish, to long for ’ with the 
suffix ad. vauddah therefore means ‘ longing, eager,’ and 
denotes, I conceive, the ‘ eager,’ i.e., swift-moving flames 
of Agni ; compare 6, 66, 10 : trsu-cydvaso juhvb uagueh 
‘ greedily, i.e., swiftly, moving like the tongues {i.e., flames) 
of Agni ’ and the other verses referred to on p. 138 above. 
I therefore translate the stanza as : “ He produced {i.e., 
put on) splendour as if for the Usijs when the eager 
(flames) proclaimed his might to me ; he shone with 
brilliant joyous light, he who having grown old, became 
again and again young.” 

Compare in connection with the first pada, 6, 12, 5 : 
ddha smdsya panayauti bhaso vfthd ydt fdk§ad anuydli 
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prthvim, ‘ then his splendours {i.e., flames) proclaim his 
greatness as he, cutting, goes along the earth.’ The 
expressions apananta and panayanta in the above verses 
refer to the sound made by Agni's flames which are here 
represented as bards attending on kings and heralding 
their approach, that is, as the vandinah, magadkah or 
sutdh that are mentioned in later literature as accompany- 
ing kings and sounding their praises ; compare 9, 10, 3 : 
rajdno nd prdsastibhih somdso gobhir ajyate ; 9, 65, 6 : 
raja medhabhir iyate. In 1, 87, 3 : svaydm mahitvdm 
panayavta dhutayah, on the other hand, it is said of the 
Maruts that they themselves proclaimed their greatness, 
that is, that they were their own bards. 

amimita in pada b is derived, as pointed out by 
Geldner in Ved. St., 3, 119, from the root mi, mi and not 
from md. The expression vdrnam amimita is synonymous 
with the expression vdrpah kdrikrat that we have met 
with above in 1, 140, 5 and means ‘he produced, i.e., 
put on, splendour or brilliance.’ Compare 2, 13, 3 : riipd 
mindn tddapd eka iyate and 5, 42, 13 ; riipd mindno 
dkrnod iddm iiah. With regard to muhuh, see Pischel, 
Ved. St., 3, 186 ff. 

6, 4, 3 : dydvo nd ydsya pandyauty db/ivam 
bhdsdmsi vaste suryo nd sukrdh i 
vi yd indty ajdrah pdvako 
'snasya cic c/iisnat/iat purvydni || 

“Whose might they praise like that of Dyaus, he 
(.vf. Agni), brilliant like the sun, clothes himself in 
splendour; he who, bright and unaging, drives away 
(enemies) and destroyed the old (fortresses) of Asna 
even.” The sense of the first pada is not quite clear, and 
the explanations given of it by Pischel {Ved. St., 1, 201) 
and Geldner {ibid., 3, 121) are not very satisfactory. If 
dydvah is to be taken as nominative plural (as it has to 
be in the other RV passages where it occurs) the meaning 
would be ‘ whose greatness the heavens {i.e,, the sky) 
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praise as it were.’ This is the course followed by Ludwig 
who has translated the pada as ‘des gewalt die himmel 
gleichsam bewundern,’ which is sufficiently close to the 
translation given by me above; compare 1, IS, 8: t&va 
dyaur indra paumsyam prthivi vardhaii srdvah, i The 
sky, O Indra, magnifies thy valour and the earth thy 
renown.’ I believe however that the passage yields better 
sense if the word dydvah is taken as genitive singular 
and the pada interpreted as ‘ of whom they praise the 
greatness as of Dyaus.’ The greatness of Dyaus is 
referred to in 4, 21, 1 : dyaur nd ksatrdth abhib/mii 
piisydt ‘ May he (sc. Indra) flourish, like Dyaus, in 
might surpassing those of others ’ ; KS. 7, 13 : dyaur 
mahndsi bhumir bhumnd ‘ Thou art Dyaus (the sky) 
with (in }) greatness, the earth with (in ?) vastness ’ and 
in 1, 131, 1 ; 1, 122, 1 ; etc., where the epithet asurah, 
mighty, is applied to Dyaus. Compare also in this 
connection 1, 131, 1 ; 1, 63, 1 and other similar passages, 
which describe the might of Indra and other deities by 
saying that even the sky and the earth quaked with fear 
or drew back with fear at their approach. 

This closes the list of passages in which db/iva 
occurs. It will be noted that, like the word yaksd, this 
word too is used in the masculine as well as in the neuter 
gender; and there can be no doubt that, like its synonym 
yaksah (see p. 194), the word dbhvah too denotes ‘ being 
(concrete) ; a class of superhuman beings ; evil being ’, 
while dbhva neuter has, like yak$d neuter, these as well 
as the other meanings mentioned on p. 199 above. 


§ 11 

admasdd 

This word, about whose explanation there has been 
much dispute, is enumerated in 4, 1, amongst difficult 
words, by the Nighantu ; and Yaska, in his commentary 
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on this section, has explained the word as admasad 
admannam bhavaty admasadhiiti va 'nitasdiiiniti vd, that 
is, as Durga explains, y;rliddliikdrc niytiktd anna-sddhikd 
stri. This explanation is adopted, in his commentary on 
RV. ■ 1, 124, 4, by Sayana who explains the word as 
adyata i/y adma annam\ fasya pdkdya y^rhe sidatili admasal 
pddk^ yodt, but who gives in addition another explanation 
of the word — yad vd admeti ^r/ia-iidnm \ variitham admeti 
tan-ndmasu pdthdt \ tatra sidatity admasaj j an ant. In the 
other verses, however, where this word occurs (6, 30, 3 ; 
7, 83, 7 ; 8, 44, 29) he gives the derivation admani 
sidatity admasad and takes the word as a masculine, 
interpreting adma as havih in 7, 83, 7 and 8, 44, 29 and 
also in 6, 4, 4, where the nearly-allied word admasadvd is 
used. In 8, 43, 19, he miQY^r&is, adma-sadydya as annasya 
bhajandya. 

Like Sayana, Roth too in the PW understands the 
word as equivalent to annasad or ‘ one who sits down to 
food ’ ; he howeves interprets it as Cast beim Mahle and 
the allied word admasadya as Ttschgenossenschaf t, an 
interpretation which was accepted by Bergaigne {Etudes, 
p. 43) but dissented from by Hang (GGA. 1875, p. 80). 
Geldner, on the other hand, favoured, in Ved. St. 2, 179, 
the explanation reported by Durga as put forward by 
‘ some ’ that the word signifies makstkd or fly, observing 
that, in 7, 83, 7, the Vasisthas style themselves flies 
jokingly. In his Glossar, however, he has modified this 
opinion and said that the word denotes ‘ fly ’ in 1, 124, 4 
(in his RV. Ucber., too, he has accordingly translated 
pada c as, ‘ wie eine P'liege weckt sie die Schlafer ’) and 
6, 30, 3, while in 7, 83, 7 it denotes ‘ der bei dem 
Opfermahle sitzende Priester.’ 

Geldner’s explanation (in Ved. St., 2, 179) has been 
criticised by Oldenberg on p. 91 of his Vedaforsckung 
where this savant has declared his preference for that 
proposed by Roth, with the reservation however that he 
does not believe that it is ‘ vollkommen sicher.’ Similarly, 
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Hillebrandt too {Licder dea RV., p. 1, n. 3) has rejected 
the explanation of Geldner and adopted that of Roth in 
his translation of 1, 124, 4. Dr. Neisser, on the other 
hand (Zttm W'drtei'buch des RV), agrees with Geldner in 
thinking that the word means ‘auf die Speise.sich 
setzend,’ that it denotes ‘fly’ in 1, 124, 4 and 6, 30, 3, 
and that it is, in the other verses, an attribute of Agni 
and of the priest. 

None of these explanations seems to me to be 
satisfactory. The word admasdd occurs in but four 
passages; and I find it difficult to believe with Sayana 
and Geldner that, in one passage, it denotes ‘ fly ’ or 
‘ cook ’ (fern.), and in another ‘ priest.’ Similarly I find it 
difficult to accept Roth’s explanation that it means 
‘ guest ’ : for, nowhere, either in the RV' or in any other 
Vedic or post-Vedic book, do we ever hear of a guest 
awakening those that are asleep. On the contrary, RV. 
8, 44, 1 : samtd/id ' ^n'tm duvasyala ghrtair bodhayata- 
titinm I dsmin havya juhotana seems to suggest that, in 
the time of the Rgveda, it was the host that awakened 
the guest in order to feed him. 

Likewise, Yaska’s explanation, too, of the word as 
‘ one who sits down to or in food {annasad)' , is without 
doubt wrong. The Nighantu mentions in 2, 7 as synonyms 
of anna the following twenty-eight words, namely, 
dnd/iah, vajah, pdyah, prdyah, prksdh, piluh, vdyah, 
stnam, dvah, ksii, d/idsih, ird, ild, tsam, urk, rdsah, svad/id, 
ari’dh, ksddma, neinah, sasdm, ndmah, dyuh, sunHd, 
hrdhma, vdrcah, kildlam and ydsah, of which all are 
found in the RV with the exception of nemah. But no 
verb meaning ‘ to sit’ is found used in the RV in any 
passage in connection with the locative or dative case of 
any of these twenty-seven words or of their synonyms 
dnna and havU also. Nor, I believe, can an instance be 
met with elsewhere in Vedic or later literature where 
human beings or divinities are said or exhorted ‘ to sit in 
(loc.) or for (dat.) food,’ The expression commonly used 
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in such a situation in later times is bhoktum or bhojanaya 
upaviSati or its equivalents, and not annc or annaya 
npaviiati and its equivalents (compare for instance 
Sankara’s commentary on Ch. Up. 3, 3, 5 : Saunakaiti 
Kapqyaih Kapi-gotram Abhipratarinarh ca nama/ah 
Kaksasenasyapatyarh Kaksasenirh bUojamyopavistau pari- 
visyamanau supakarair brahmacarl brahmavic chaundo 
bibhikse bhiksitavan). And in the RV itself, a poet in a 
similar situation has said, (7, 57, 2) a vitdye sadaia 
pipriydnah. Similarly, th^ idea of Tisc/igenossensc/iaft 
is expressed in Sanskrit not by admasadya or its 
equivalents but by the 'Nord sa/iabbofana or its equivalents. 

In thus becomes evident that neither the explanation 
of Yaska nor those of the above-mentioned exegetists, 
based on it, are correct and that the meaning of the word 
admasdd is still a riddle. As it happens, the four passages 
in which the word occurs, as well as other connected 
passages of the RV, furnish enough clues to enable one 
to solve this riddle. 

It is shown by 1, 124, 4c: ndmasdn ltd sasafo 
bodhdyanli that the awakening of others is a characteristic 
oi admasddah •, and it is similarly made clear by 6, 
30, 3c : ni pdrvatd admasddo nd seduh that sitting down 
is another characteristic of the admasddah. A comparison 
therefore of the upamanas in the RV passages in which 
sitting is the sdmdnya-dharma with the words that are 
used as subjects of verbs meaning ‘ to awaken ’ in other 
RV passages ' will show us what persons or things are 


’ Excluding 1, 124, 4, there are but three passages in the RV, 
namely, 1, 134, 3 : {vayo) prd bodhayd pfiraMihirh, jdrd a sasatim 
iva ; 7, 67, 1 : {sldmah) yd vdM dal6 nd dhi^nyav djtgah ; 7, 73, 3 : 
dnt^flvdva prd^ito vdm abodhi prdti stomair jdramatw vdsi^fhah 
which contain similes in which the sdmdnya-dharma is the awaken- 
ing of others. As these are too few in number, I have included in 
the comparison all the persons or things that are described in the 
RV as awakening others and not merely those mentioned in the 
three similes mentioned above. 
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described by the RV poets as both awakening others and 
sitting down and will thus enable us to determine the 
meaning of admasad. 

The passages containing similes with ‘ sitting ’ as 
sdmdnya-d/iarma ‘ , in addition to 6, 30, 3 : m paroatd 
admasado nd scduh, are ; 

9, 38, 4: syeuo nd viksu sidati\ 

8, 21, 5. sidanfas te vdyo yat/td‘, 

9, 57, 3; syeno nd vdmsu fidati\ 

8, 65, 9 : svdsity apsu hatitso nd stdan', 

1, 85, 7: vdyo nd sidann ddlii barhisi priye\ 

9, 61, 21: sidanc chyeno nd ydnim a \ 

9, 92, 6 : stdan mrgo nd maliiso vdne?u ; 

9, 96, 23 : stdan vdnesu sakuno nd pdtvd ; 

9, 62, 4; syeno nd ydnim dsadat \ 

9, 86, 35 ; syeno nd vdmsu kaldse§u sidasi‘, 

9, 72, 5 : ver nd drusdc camvdr a sadad d/idrih ; 

10, 43, 4: vdyo nd vrk^dm supalasdm a sadan\ 

1, 168, 3 : somdso . . . hrlsu pitdso duvdso ndsate\ 

9, 82, 1 : syeno nd ydnim ghrtdvantam asddam ; 

9, 71, 6: sy end nd ydnim sddanaih dhiya krtdm 

hiranydyam asddam ; 

10, 115, 3; tdm VO vim nd drusddam •, 

6, 3, 5 : ver nd driisddva raghupdtmajamhdh ; 

1, 104, 1 : tdm a ni sida svand narvd ; 

9, 7, 5 : viso rajeva sidati ; 

9, 64, 29: stdanfo vanu?o yatkd ] 

9, 92, 2: stdan hdteva sddane camusw, 

7, 30, 3 : ny dgnih sidad dsuro nd hdla ; 

4, 35, 8 : syend ived ddhi divi ni§edd ; 

10, 43, 2 : rajeva dasma nt sadddki barhisi ; and 

7, 32, 2 : mddhau nd mdksa asate ; 

and the upamdnas used in such similes are accordingly 
syendh, vdyaJy, sdmah, rndk^ak, drva, mrgd ma/d^dh, 

*In I’eality, ihc sdmdnya-dharma in the first eightesn of the 
passages dted here is not ‘ sitting,’ but swift movement ; see 
p. 96 above and also n. 10 there. 
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iakunah, /iam?dh, raja, hold and also admasdd. The 
words used as subjects of the verb jdgr ' to awaken ’ are 
usah, somah, ag-ntk and dutdh, and of the verb budk 
(caus.) to awaken ’ are sva, jardh, jdrini? ,agmh, indrah, 
usdfyf srustiva, jarita, yajnadiotd, ® and also admasdd. 

It will be seen from the above that, excluding the 
admasdd, the only person or thing to which the RV poets 
attribute the characteristic of ‘sitting’ and which they at 
the same time describe as awakening others, is the 
priest who is called hotr in 7, 30, 3 and 9, 92, 2 
cited above, and jaritr and yajna-hotr in 10, 42, 2 : prd 
bodhaya- jaritar jar dm indram and 8, 9. 17 : prd bod/tayo?o 
asvind prd devi sunrte main | prd yajnahotar dnu?dk prd 
mddaya srdvo brhdt. And it follows hence that the word 
admasdd denotes in all probability the holr or the priest 
who chants the prayers addressed to the gods/ 

This conclusion is confirmed by 7, 83, 7 : satya 
nrndm admasddam upaslulih from which we learn that 
admasadana is an attribute of human beings and 8, 43, 19 : 
agntm dhibhir manisino mMhirdso vipascitah 1 admasd- 
dyaya hinvire in which it is said that the priests urged 
Agni to become, or assume the function of, an admasad. 
It becomes evident from these passages that admasadana 
is in all probability equivalent to hotrtva. For, as 

®The jaritr and yajna-hotr are explicitly mentioned as subjects 
of the verb bodhay in 10, 42, 2 and 8, 9, 17. In addition, there is 
no doubt that the verses 5, 14, 1 ; 1, 22, 1 and 8, 44, 1 (which 
according to Sayapa are addressed to the stotr, adhvaryu and 
rtvitah respectively) are addressed to the priest and that we have 
to understand jaritr or similar word as the subject. In 7, 44, 2 too, 
the subject vaydm refers without doubt to the priests or singers. 

^ I may perhaps observe here that the position is in no way 
altered if, instead of the upamanas in the above-cited similes, we 
include in our purview all the words that are found used in the 
RV passages as subjects of verbs meaning ‘ to sit.’ A great 
majority of such words {e.g,, agnib, tnirah, manitah, etc.) refer to 
divinities or to quasi-divinities {vendfy, gndk, apsardsap, pitdrah, 
spdlab)> Since it is clear from 7, 83, 7 : satya np,idm admasddam 
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observed by Prof. Macdonell ( Ved. Myth.^ p. 96) : “ In 
consequence of his main function in the Veda of officiating 
at the sacrifice, Agni comes to be celebrated as the divine 
counterpart of the earthly priesthood. He is therefore 
often called generically the ‘ priest ’ (rtvij, viprd) or 
specifically the ‘ domestic priest ’ {puyohila), and cons- 
tantly, more frequently in fact than by any other name, 
the ‘ offerer ’ {hotr), or chief priest, who is poet and 
spokesman in one. He is a Hotr appointed by men 
(8, 49, 1 ; 10, 7, 5) and by gods (6, 16, 1). He is the 
most adorable, the most eminent of Hotrs (10,2,1 ; 91, 8).” 

The word upastuti too in 7, 83, 7c cited above can, 
by its very nature be associated only with priests and is 
in fact so associated with them in the RV, as likewise 
are its synonyms gir, study stoma, etc. And this fact too 
indicates that the expression admasddo ndrah in the 
above pada signifies priests that praise, that it is a 
synonym of Iiotdrah or jantarah. 

The above-mentioned considerations thus place it 
beyond doubt that admasdd means hotr or the priest who 
chants hymns of praise. And that being so, the question 
arises in our mind, “ What is the literal meaning of the 
word admasdd, and why does it denote the hotr} ” The 
clue to the answer of this question is contained in Sayana’s 

lipastutih that admasdd denotes human beings, we have to pass 
over all such words as also over all the words that denote inanimate 
things {pdrvatah, mayukhdh, gdvyuiih, cakrdnt, rdjah) or birds, 
insects and beasts {syendh, vdyah, hafiisah, ^akundh, sakiinih, gavah, 
mrgo mahi^dh, niak^dh) and also admasdd whose meaning we are 
investigating, and include in our comparison such words only as 
refer to human beings. These are — nardh, manu^yah, katiya, 
ddsyuh, f^ayati, raja, viratp ; and hold, p6td, brahma, stolarah, 
sardyak, brahmakrtati, sdkhdyafy. The last-mentioned four or five 
words are synonyms of hoty. 

hotr, referring to the priest, is found as subject in about ten of 
the passages in question, and referring to or in apposition with 
Agni, in about fifteen passages. 

28 
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words : yad va admeti grha-ndma \ varutham admeti tan- 
ndmasu pdthdt | fatra sidatity admasnj janani cited on p. 
212 above. The reference here is presumably to Nighantu 
3, 4, which enumerates twenty-two synonyms of grha ; 
but, curiously enough, the word varutha only is found 
amongst these twenty-two names and not adman which is 
mentioned by Sayana. * The dictionaries of Monier- 
Williams and Apte, however, mention in connection with 
this word the meaning of house also ; and there is thus 
no doubt that adman is a synonym of grha. 

admasad therefore means literally ‘one who sits 
in the house ’, and through rud/ii, it denotes the 
hotr who sits, and sings, in his ‘ abode This abode or 
seat is called by the name of sddma (this is one of the 
twenty-two grha-ndmdni enumerated in NigJiantu 3, 4) 
in 1, 73, 1: {agnih) ho leva sddma vidhatd vi tdrit\ 
1, 73, 3 : ndksad dhdtd pari sddma mttd ydn ; 7, 18, 22 ; 
ho leva sddma pdry emi rebhan ; 9, 92 6 : pdri sddmeva 
pasumdnti hold ; 9,97, 1: pdry efi rebhan miteva sddma 
pasumdnti hold ; and by the name of sddana in 9, 92, 2 : 
sidan hoteva sddane camusu. It is also called hotrsadana 
in 2, 9, 1 : m hold hotr sddane viddnas tveso didivati 
asadat suddksah. 

The hotr and his ‘ abode ’ ® were, as is natural, very 
familiar to the RV poets ; and he was, in their minds, so 

® All the editions of the Nighantu mention as the twenty- 
second word of this section the word ajyna, of the use of which in 
the sense of grha not one instance has so far been met with. It is 
not therefore improbable that the original text of the Nighantu 
read adma and not ajma in 3, 4. It is in any case very likely that 
the text which was known to Sayapa included the word adma 
in 3, 4 amongst grha-ndmani. 

For the rest, it is my belief that adman is mentioned in some 
of the Sanskrit lexicons as having the meaning grha, though I have 
not, so far, come across any such passage in the lexicons that I 
have examined. 

® This abode seems to be identical with the hotrsadana or 
fiolr-dhisnya {hotr-khara) of the later ritual books or with the sadas 
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closely associated with his abode that his going to it, 
singing, and his sitting in it, became, as is evidenced by 
the above-cited passages, common figures of comparison. 
It is no wonder therefore that, in the circumstances, the 
word admasad became an appellative of the hotr who 
sits in the abode.’ 

In any case, there is no doubt that admasdd signifies 
'‘hotr' and I shall now show that this meaning fits well 
into the context in all the passages where this word and 
the allied words admasadya and admasadvan occur. 

1, 124, 4 : upo adaru su)idhyuvo nd vdkso 
nodhd ivdvir akrta priydtii | 
ndmasdn nd sasa/6 bodhdyanti 
§asvattamdy;dt punar eyntsindm II 
This has already been translated above ; see p. 32. 
Regarding the hotrs awakening of those that are asleep, 
compare 8, 9, 17 and 10, 42, 2 cited above, in which the 
hotr is exhorted to awaken the deities. Compare also 
10, 29, 1 : siicir vdm stdmo bhiirandv ajtgah ; 7, 67, 1 : 
yd (sc. stomah) vam duto nd dhimydv djig^ah ; 7, 73, 3 : 
srustlveva presito vdm abodhi prdti stdmair jdramdno 
vdsisthah in which the hymns of praise sung by the 
priests are said to have awakened the Asvins. And 
regarding the Dawn’s awakening of sleepers, compare 
1, 113, 9: dso . . . ydu manusdn yaksydmd,ndH djigah\ 
6, 65, 1 ; ksitir ucchdnti manusir aji^ah and the 
passages referred to by Grassmann s.v. budh {bodhayanti). 

6, 30, 3 : adyd cin nu cit tdd dpo nadtndm 
ydd dbhyo drado g^dtum indra i 
nt pdrvatd admasddo nd sedus 
tvdyd drlhdni sukrato rdjdmsi |1 
“ Even now and in the time to come, O Indra, 
(endures) the work (that thou didst in respect) of the 

of which the holf-dhipiya formed part. See Srautapadartha- 
nirvacana (2nd ed.), p. 27 (no. 219), p. 247 (no. 181), and p. 243 
(no, 175): Caland-Henry, L'Agnistoma, I, §§ 89 — 99, and PI. IV 
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rivers when thou didst cut out a path for them. The 
mountains sat down, like hofrs (at thy behest). The 
worlds, O wise one, have been made firm by thee 
nu «/=in the time to come ; see Geldner, Glossar 
(s.v.). Yaska {Nirukia, 4, 17), and following him, 

Sayana, however interpret it as pura. The words 
‘ at thy behest ’ have to be understood here ; com- 
pare Sayana : tvad-ajnaya parvata ^irayo ni^eduh. 
The tertium comparatioms in pada c is, according to 
Sayana, and Geldner {Ved., Si, 2, 179), naikalyena 
upavfsaimm. But the simile stdan hotcva occurs in 9, 92, 
2 : accha nrcaksa asarat pavitre nama ddd/ianah Pavtr 
asya yonau | stdan hoteva sddane camusupem agmann 
f^aydh sapid viprdh which says that the Soma juice 
settled in the btiwls like the hoir in his abode. Now, the 
Soma juice setting in bowls, vats or jars is, in 9, 38, 4 ; 
9, 57, 3 and other passages cited on p. 215 above, 
compared with the falcon sitting (z>., going to sit) in his 
nest ; and the ieriitim comparaiionis in these verses is, as 
I have already pointed out, not ‘ sitting ’ but ‘ swift 
movement.’ This is the case in 9, 92, 2 and also in 9, 92, 6 : 
pdri sddmeva pasumanii hdid raja nd saiydh sdmiiir 
tydndh j sdmah punandh kaldsmi aydsii stdan mrgd nd 
mailt ^d vdnesu and 9, 97, 1 ; sutdh pavilram pdry eii 
rebhan miieva sddma pasumanii hdid. Compare also 
1, 180, 9: prd syandra ydiho mdnu^o nd hdid “O ye 
swift ones {sc. Asvins), you go (as swiftly) as the human 
hoir, i.e., as the hoir priest,” and 1, 73, 1 : hdieva 
sddma vidhaid m idrii “ {Ps.^'od) 'ntxA to the worshippers 
(as swiftly) as the hoir does to his abode ” where too the 
sdnidnya-dharma is swift-going. 

The simile admasddo nd seduh in pada c of the 
above verse is but a paraphrase of the simile stdan hdieva ; 
and hence the ieriitim comparaiionis in this pada too is 
swift movement. The meaning of the pada is, “ At thy 
behest, the mountains sat down {i.e., began to sit down) 
as quickly as hotrs.” Compare 2, 11, 8 : «t pdrvaiah sddy 
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dprayucc/tan “ The mountain, taking heed, sat (at thy 
behest); that is, the mountain, heeded thy behest and 
sat”; and 2, 11, 7: dramsta pdrvafaS ci( sansydv, 
“ Even the mountain that was moving stopped (and 
settled on the earth at thy behest).” The reference ^here 
is to the well-known story of Indra cutting off the wings 
of the flying mountains and making them settle 
permanently on the earth; see Pischel, Ved. Sf., 1, 174. 

7, 83, 7 ; ddsa rdjdnah sdmita dyajyavah 

suddmm indrdvaruna nd yuyud/iuh ] 
satyd nrnam admasdddm upasfttfir 
deva esdm abhavan devdhutim || 

” The ten impious kings, O Indra and Varuna, did 
not fight (/>., did not gain a victory over) Sudas in battle. 
The praising of the hotr priests bore fruit ; the gods 
stood by them when they were invoked.” The battle of 
Sudas with the ten kings is described more fully in the 
hymn VII, 18; .see Sayana’s commentary thereon and 
Geldner’s Kommentar. 

8, 44, 29 ; dltiro by dsy admasdd 

znpro nd jd^rvth sddd | 
af^ne dtddyasi dydvi || 

” Thou, O Agni, art a wise hotr, watchful always 
like a priest. Thou shinest in the heavens.” The 
expression d/iirah admasdd is equivalent to hotd kavi- 
kratuh (1, 1, 5), hofd vidu?tamh (1, 105, 13-14), vipro 
hotd (1, 14, 9) and other similar expressions. The epithet 
jdy[rvi is frequently applied to Agni ; see Grassmann, 
s.v.,and the vtprdh or priests are described as jdgrvamsah 
in 1, 22, 21 and 3, 10, 9. 

It is possible to construe the words vipro nd with 
the preceding word admasdd ; and this is what Geldner 
has in fact done in Ved. St., 2, 180. The meaning of the 
first two padas would then be, “ Thou, O Agni, art wise, 
a chanter sitting in the abode like a priest, and always 
watchful.” The word admasdd has both the yaugika and 
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ru4/n meanings here and denotes the ^ ho(r who sits in the 
abode.’ Regarding the simile, compare 10, 78, 1 : vipraso 
ftd m&nmabhih svadhyah “ like priests with hymns, singing 
songs ” ; compare also 7, 30, 3 : uy dg'nth sidad dsuro tid 
hdtdjiuvdno dtra subhdgdya devan"^ “The mighty Agni 
sat (in the abode) like the hotr^ calling the gods here for 
good fortune.” 

6, 4, 4 : vadmd hi sum dsy admasddvd 
cakre ngnir janu^djmdunam | 
sd Ivdm na urjasmia urjnrh dhd 
rdjeva jer avrke ksesy aiitah 1| 

“ Thou, O son (of strength), art (our) speaker, (our) 
holr. Agni, from his birth (/'.r., as soon as he was born), 
made his way to food. Bestow on us vigour, O thou 
vigour-bestower ; thou conquerest like a king and dwel lest 
in a secure place.” sum in pada a stands without doubt for 
sum sahasah] compare 6, 13, 6: vadmd sum sahaso no 
vihdydh and Oldenberg, ZDMG, 55, 291. Pada b is 
somewhat obscure; Roth (ZDMG, 48, 679), regards 
jajtusd in janusdjmdjinam as standing for jam'isdm, while 
Grassmann is inclined to substitute djman for djma. 
Ludwig, w'ithout proposing any alteration translates pada 
b as “ Von jeher hat Agnisich .seine ban und seine spei.se 
gemacht.” This does not seem to be very satisfactory ; 
and I therefore construe dunam as depending on djma 
{annam pra/i ajma) and translate it as above. Compare 
4, 7, 10 ; sadyd jdtdsya dddrsdnam 6 jo ydd asya vdto 
anuvdti iocih 1 vrndkti tigmam atase^u jihvdm st/iira cid 

^ The description of the hotr as the ‘ sitter in the abode,’ the 
allusion in the verses cited above (on p. 220) to him and his sadvian, 
to his going to the sadman .singing, and to his awakening of sleeping 
men and deities with his chants, as also the juxtaposition of the 
words hotr and huvana in this verse, all indicate that his function, 
in the time of the RV as in that of the Srauta-sutras, was to chant 
hymns of prayer. Hence Yaska (comp. Nirukta, 7, 15 : hotdraik 
hvataram ) seems to be right in deriving the word from hu ' to call,’ 
and Aurpavabha wrong in deriving it from hu ‘ to offer oblations.’ 
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amid dayate vi jambhaih “ His might is seen as soon as 
he is born. When the wind blows behind his flame, he 
winds his sharp tongue round the brushwood. He cuts 
with his jaws even the firm food.” 

8, 43, 19 : agnim dhibhir manistito 
medhirdso vipasdtah | 
cuimasadydya hinvire || 

“ The wise, intelligent and inspired priests urged 
Agni with hymns (/>., prayers) to become hotr.” 
Compare 3, 29, 8 : sida holah sva ii lake dkitvan ; 1 , 76, 2 : 
ehy agna ilia kotd ni fida\ and 2, 36,4: usan holar ui 
§add yonisu trim in which Agni is exhorted to assume 
the office of hotr; compare also 6, 4, 1 ; 6, 1 1, 1 ; 6, 1 1, 4 ; 
6, 15, 16; 3,4,3; 3, 62, 12; 7, 39, l,etc., in which 
verses too Agni is prayed to to become hotr. 


§ 12 

nirekd 

This word occurs in eight passages of the RV and 
in no independent passage elsewhere. It is not mentioned 
in the Nigkantii, and since, moreover, it does not occur 
in any of the passages cited in the Nirukta, Yaska and 
Durga have had no occasion of explaining it. Sayana 
derives the word from ni+ric ‘ to empty ’ or nir-\-i ‘ to go’ 
(comm, on 8,96,3 : ni-purvdd ricyater vd nih-purvdd eter 
veti samdehad anavagrahah) and explains it differently as 
nairdhanya, durgati ox ddridrya (1, 51, 14; 7, 18, 23; 
7, 90, 3), ddna (7, 20, 8), dhana (8, 24, 4) and nirgamana 
(8, 24, 3 ; 8, 33, 2 ; 8, 96, 3) in his commentary on the 
RV and as reko riktatvam 1 tadrahitam karma nirekam 
tddrse sarvasddlianasampurne karmani in his, commentary 
on TB. 2, 8, 1, 1 (=RV. 7, 90, 3). Uvafa and Mahl- 
dhara, on the other hand, in their commentaries on the 
same verse (VS. 27, 24=RV. 7, 90, 3) interpret the 
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word as janair akirm-pradese and nirgaiah rekah 
recanam rekah sunyata yasmat tMrse baku-janakirim- 
sthdne respectively. 

Roth, too, in the PW, derives the word from ni-Vric 
and Explains nirekam (acc.) as ‘ etwa bleibender Besitz ; 
Eigenthum ’ and nireke (loc.) as ‘(eigenthiimlich) bleibend ; 
auf die Dauer ; fiir immer.’ This interpretation was 
considered unsatisfactory by Geldner ( 1, 155) 
who therefore proposed (ibid., p. 157) the meanings 
‘ 1. Subst. bevorzugter-, Ehren-platz, Vorrang, Vortritt 
7,20,8; 1,51, 14; 8, 33, 2; 7, 18, 23; 8, 24, 3; 
8, 96, 3 ; (2) Adj. eine bevorzugte Stellung einnehmend, 
bevorzugt 8, 24, 4 ; 7, 90, 3 dunkel.’ In his Glossar 
however he has, following Roth, interpreted nireka as 
“alleiniger Besitz 8, 24, 4 ; Ausschliesslichkeit ; loc. in 
alleinigem Besitz 1, 51, 14 ; 7, 18, 23 ; 7, 90, 3 ; 8, 96, 3 ; 
ausschliesslich, ganz allein 7, 20, 8 ; 8, 24, 3 ; 8, 33, 2 
Similarly Oldenberg too writes {RV, Noten. I, 49): 
“ Wie prareka Hinausreichen, Ueberschiessen ist nireka 
m. E. wbrtlich etwa Hineinreichen d. h. das Stehen in 
engsten Zusammenhang mit Jemand, Zugehoren zum 
intimsten Besitz Jemandes ; vgl. nitya ”. 

The above interpretations are all based on the 
supposed derivation of the word from the root ric with 
ni, and are mere guesses. None of them fits into the 
context in, for instance, 1, 51, 14 : iudro asrdyi sudhyb 
nireke and 7, 90, 3 : adha vdyum 7iiyu(ah sakata sva utd 
svetdm vdsudhitim nireke ; and a comparison of the 
passages in which this word occurs with other connected 
passages shows that the real meaning of the word is 
something quite different from those mentioned above. 

In 8, 24, 4 : d nirekdm utd priydm tndra dar§i 
/dnandm, we find nirekd used as the object of ddar§i while 
in the preceding verse (8, 24, 3) : sd na s/dvana a bfiara 
rayitk citrd-iravastamam j nirekd cid yd /larivo vdsur 
dadily, it is said of Indra that he gives wealth in nireka. 
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A comparison therefore of the words that are used in 
RV passages as objects of the root dr or dar ‘ to burst 
open ’ with the words used in the locative case in 
connection with the word dadi in the passages in which 
that word occurs ’ will show what is common to .both 
groups of words and will thus guide one to the meaning 
of nireka. 

Now, the words used as objects of the verb dr 
or dar are, besides nireka. the following, namely, dtka. 
adri, dp, dpihita, amitra, dsvya, is, utsa, (divdh) kdvandha, 
kdsa, gd, gotrd, gddkayas, ddsyu, danu, drlhd, pur, 
bhuvana, radhah, void, vaja, vrajd, said, sdtru, sdmbara, 
sa/idsra, sugrdthita and sukard. 

The word dadi is used in twelve verses in nine of 
which it is not connected with any word in the locative 
case. In the remaining verses, it is connected with the 
locative nireka in 8, 24, 3 as we have seen above ; and 
in 1, 81, 7: mddc-niade hi no dadir yut/ia gdvam 

rjukrdtuh | sdm grbkdya puru satobkayahasiya vdsu 
sisifii rdyd a bhara and 8, 46, 15: dadi reknas ianvb 
dadir vdsu dadir vaje^u puruku/a vdjinam | nundm dtka, 
it is connected with the locatives mdde-made and vafe^u 
respectively. 

It will be seen that, beside nirekd whose meaning we 
are now endeavouring to determine, the word vaja is the 
only one that is common to both groups ; and this 
indicates that nirekd is probably equivalent to vaja. 

’ As a matter of fact, it is necessary that one should, if one 
desires one’s survey to be comprehensive, include in the comparison 
(1) not only the words used as objects of the verb dr or dar ‘ to 
burst open,’ but also those used as objects of irk. bhid and similar 
verbs, and (2) not only the words used in the locative case in 
connection with the word dadi, but also those used in that case in 
connection with the verbs da. rd. etc., meaning ‘ to give.’ It will 
however become manifest from the sequel that such a comprehen- 
sive comparison is unnecessary and that the limited comparison 
indicated above is enough to lead one to the correct meaning. 

29 



226 


VEDIC STUDIES 


The comparison of 7, 20, 8 : yds ta indra priyo jdno 
ddddsad dsaii nireke adrivah sdk/id te with its parallel 
passages and of 7, 90, 3 : ddha vdyum niyutah sascaia sva 
utd sveidm vdsudkitim nireke with its parallel passages 
points likewise to such equivalence and hence makes it 
certain that nirekd^vaja. In 7, 20, 8, Indra is exhorted 
to regard, in nirekd, the offerer (of oblations) as his 
friend, that is, to befriend the offerer (of oblations) in 
nirekd. The only other verses in the RV in which a 
similar prayer or exhortation is addressed to Indra, and 
words in the locative case are used in connection with 
sak/ii, are 8, 13, 3: i dm alive vajasdiaya {ndram blidrdya 
susminam | bhdvd nah sumne dntamah sak/td vrd/ie ; 
6, 33, 4 ; sd tvdm ua indrakavabhir till sdk/id visvayur 
avitd vrd/ie b/tuh | svar^dld ydd dkvdydmasi tvd yudhyanto 
nemddJiitd prlsu sura; and 1, 129, 4: asmakam va 
indram usmasl^tdye sdkhdyam visvaytim pr'asdham yujdm 
vdjcsu prdsdham yujdm \ asmakam brdhmofdye 'vd prli'isu 
kdsu cil \ nafii tvd sdtruh stdraie strndsi yarn visvam 
sdtrum strndsi ydm. In the first of these verses, Indra is 
exhorted to befriend the suppliant in siimnd, in the second, 
in svdrsdti and prt (note that these are synonyms of vaja), 
and in the third, in vaja. Compare also in this connection 
4, 24, 6 : krndty asmai vdrivo yd itt/icndrdya sdmant usate 
sundti I sad/irictncna nidnasavivenan tdm it sdkhdyam 
krnute samdtsu\ 8, 21, 8: vidmd sakhitvdm utd sura 
bhojydm a te ta vajrinn Iniahe 1 utd samasminn a sisi/ii no 
vaso vdje susipra y;dmati\ 3, 51, 9 : apturye maruta dpir 
e?d 'mandann indram dnu dativdrdh j tebhih sdkath pibatu 
vrtrakhdddh sutdm sdmam ddsusah sve sadhdsthc ; and 
6, 21, 8: sd til srudhindra nutanasya brahmanyatd vira 
kdrudhdyah | tvdm hy dpih pradivi pitfndm sdsvad 
babhutha sulidva e?tau and the locatives vd/e, samdtsu, 
apturye and e^tau^ (these three are synonyms of vdja), 
used therein. 

In 7, 90, 3: ddha vdyum . . . nireke., it is said that 
the team (of horses) accompany Vayu in nireka. Compare 
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with this verse 7, 91, 6: yd vdm saidm myxUo yah 
sahdsram wdravdyu visvdvdrdh me ante | dbJiir yd tarn 
mviddirabhir arvak pdtam nard prdtibhrtasya mddhvah 
in which the word niyutah and the verb sac occur, and in 
which Indra and Vayu are exhorted to come to the sacrifice 
(this, be it noted, is one of the meanings of vaja)^ 
accompanied by the team (of horses). Compare also 
7.91, 5 . a no niyudbhih mtintbhir adhvaram sahasriniblnr 
lipa ydhi yajndm | vayo asmin sdvane niadayanm ; 7, 92, 3 : 
prd ydbhiy yasi ddsvaihsam dccha niyudbhir vdyav istdye 
durone \ and I, 135, 7 : ail vayo sasato ydhi sdsvato ydtra 
o rdva vadati tatra y^accliatajh <^rh(vn indras ca ^acchatam | 
zn sunrtd dddrsr rtyafe o^Iiridm a purndya niyutd ydtho 
adhvardni indras ca ydtho adhvardm in which Vayu is 
prayed to come with his team to the yajnd or adhvard 
(which also is a synonym of vaja). 

All this makes it certain and places it beyond doubt 
that nirekd is equivalent to vaja. And hence it becomes 
evident that this word is derived, not from ni-^ric, but 
from or rt ‘to run’ {ri y;atau\ y;ati-resanayoh) 

by the addition of the suffix ka^\ compare (from 

^ This verb, ri or ri with ;//, is used in the sense of running 
in 5, 86, 4 : ni ye rijidnty ojasd vrthd ^dvo nd durdhurah “ Who 
(sc. Maruts) run impetuously with force like bulls difficult to 
restrain Grassmann in his Worterbuch explains durdhurah as 
‘ schlechtes Joch habenci,’ and this explanation is adopted by 
Ludwig who translates, (no. 690) durdhuro y^dvah as ‘ wie schwet 
an die staiige zu gewonende rinder.’ There seems to me no doubt 
however that durdhur is, like durdhara and durdhartu^ derived 
from the root dhr or dhar ‘ to hold ’ and means, like tliose words, 

‘ difficult to hold back or check.’ Compare 5, 87, 9 : yuydm tdsya 
pracetasah sydta durdhdrtavo niddh in which the epithet durdhar- 
tavah is applied to the Maruts and 5, 56, 3 : dudkro gadr iva 
bhtznayuh where the rush of the Maruts is compared to that of an 
impetuous bulk Compare also Grassmann’s translation, ‘ Die 
niedersturmen mit Gewalt wie ungezahmte Stiere wild.’ 

According to Hemacandra’s Anekarthamala and the Medini 
(see the PW s. v.), durdhara is a synonym of r^abha^ The 
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Sni) and {su) mika (from mi), nireka thus denotes, like 
its equivalent vaja which is derived from vaj ‘to go ’ 
(z>a/a gatau)y strength, quickness, race, booty, prize, 
battle, sacrifice, etc. (see PW and Grassmann s. v. vajd ) ; 
and I shall now show that these meanings fit well into 
the context in all the verses in which the word occurs. 

8, 24, 4 : a nirekdm uta priyatn 
indra darsi j&ndudm | 
dhrsata dhrpto sfdvamdna d bhara II 

“Thou, O Indra, also cuttest open (the receptacle 
of, and makest accessible) for people, the dear wealth. 
O thou valiant one, bring (us wealth) boldly, being 
praised.” Regarding the expression nirekdm ddarsi, 
compare 2, 12, 15: ydh sunvate pdcnte dudhrd d cid 
vdjam ddrdarsi sd kildsi sa/ydh ; 4, 16, 8: sd no netd 
vdjam d dar^i bhurim gofrd rujdmt dny;irobhir ^rndndh ; 
and specially, 8, 33, 3 : kdnvebhir dhrsnav d d/irsdd vdjam 
dar^i sahasrinam ; and 8, 45, 40-41 : bhmdln visvd dpa 
din^ah pdri bddho ja/it mrd/iah \ vdsu spdrhdm tdd d 
bhara !| ydd vlldv indra ydt sthire ydl pdrsdne pdrdbhriam] 
vdsu spdrhdm tdd d bhara all addressed to Indra, and 
also 9, 68, 7 : dvyo vdrebhir utd devdhutib/tir nrbhir ya/6 
vdjam d dar^i sd/dtye addressed to Soma, and 10, 69, 3 : 
sd revdc choca sd giro ju^asva sd vdjam darsi sd ihd srdvo 
dhdh addressed to Agni. And regarding the phrase 
priydm nirekdm, compare the expressions priydm vdsu, 
spdrhdm vdsu, kdmyam vdsu, vdmdm vdsu, etc. (for 
references, see Grassmann under these vocables). 

expression durdhuro gdvah is accordingly equivalent to rsabhdh. 
Compare 5, 56, 3 cited above and also 10, 103, 1 : diuh tUdno 
vrsabho nd bhlntdh in which the bull is mentioned as npamdna in 
respect of impetuous rush. 

The verb ri or rl, without the prefix ni, is used with the sense 
of running in 5, 58, 6: ksodanta apo linate vdndni •, 1, 85, 3*' 
vdrtmdny e^dm dnn riyate ghfldm and other verses ; see 
Grassmann s. v. 
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1 , 51, 14: wdro asrayi sudhyh nireH 

pajresu stomo duryo ft 6, yupah, | 
asztayuf ^mtyu rathayur vasuyur 
indra id raydh hayafi praymila || 

“ Indra has been raised high (i.e , highly praised or 
glorified) in the sacrifice ol the pious (sacrificer), and the 
hymn that longs for horses, cows, chariots, and wealth, 
has been raised high among the Pajras, like the door 
post. Indra alone rules over wealth and is (its) 
bestower.” In pada a, asrayi has been translated by 
Geldner {RV. Uedcr., I, 58) as ‘ gegeben ’, which seems 
to me to be incorrect. Compare 6,11,5: dsrayi yajndh 
surye ud cdksuh ‘ the sacrifice has been raised high as the 
eye to the sun ’ ; 5, 1, 12: y^dvisthiro ndttiasa stomam 
ayttai't . . asrc/ ‘ Gavisthira, has, with adoration, raised 
high the hymn for Agni ’ ; 5, 28, 1 : sdmiddho ayynir divi 
socir aSret ‘ Agni, kindled, has raised high his light in the 
sky ’ ; 4, 6, 2 : urd/ivdm bhdnum savifa devo asret ‘ God 
Savitr has raised high his ray ’ ; and 1, 10, 1 : gayanli 
tvd yydyatrino 'rcattty arkdm arkinah \ brahtnanas tvd 
safakraia ud vamsdni iva yemire ‘ The singers besing 
thee, the chanters chant chants ; the priests, O thou that 
art hundred-fold wise, have raised thee high like a pole.’ 
The last-cited verse, it may be observed, indicates that 
the comparison di'iryo nd yiipah in pada b is to be 
understood of itidrah also in pada a. 

Pada b is somewhat cryptic. It is translated by 
Geldner {Rl^. Uebcr.) as ‘ wie ein Turpfosten ist das 
Preislied bei den Pajra’s’ ; and this is explained by him 
as “ Das Loblied halt so fest wie der Turpfosten. 
Dasselbe Bild in 8, 23, 24 : stomeb/iih si/turayupavdi ”. 
But there seems to be no doubt that in this verse, the 
word sthurayupa is, like the word vyasva in the preceding 
verse, fyest/idb/iir vyasvavdt, a proper name (see Grass- 
mann s. v., PW s.v., and Sayana) and that it has 
nothing to do with a ‘ stout post.’ The meaning of 8, 23, 
24 is, “ Jetzt singe dem gewaltigen mit Lied nach 
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Sthurayupa’s Art ” as given by Grassmann Ueber.). 

I believe therefore that the verb asmyi in pada a is the 

predicate of <;t6ma and yUpa also in pada b (this is the 
opinion of Oldcnberg also ; see RV. Nolen, I) and that 
the comparationis is ‘ raising high ’ or {uc) 

chrayann. Compare 3, 8, 2-3 : uc chrayasva ma/iate 
mubJiay^aya || uc chrayasva vanaspale vdrpnan prthivya 
ddhi addressed to the sacrificial post {yUPa) ; compare 
likewise the expressions urdhvds listhdh, tasihivamsah, 
tin nayanii, unniydmandh, srdyamdnah, etc., used of this 
post in that hymn and also the other verses referred to 
on p. 102 of Oldenberg’s Vedaforscliitnyy and sthundrdjam 
ucchrayatj in Sahkh. GS. 3, 2, 8 (Sayana, it may be 
observed explains dnryo yupah in 1, 51, 14 as dvdri 
nikhdld sthund). Regarding the expression s/dmo asrdyi, 
compare 3, 14, 2 : dydmi te ndma-uktim /nsasva ; 1, 153, 2: 
prdstutir vdm dhama nd prdyuklir dydmi mitravarund 
snvrktxh ; 10, 50, 6: yajnd mdntro brdhmddyataih vdcah ; 
1, 80, 9; tndrdya brdhmodyatam \ and 1, 190, 3: 

upaslulith ndmasa udyatim ca sldkam yamsat savifeva prd 
bdhii which all refer to hymns ‘ being raised high ’ ; 
compare also 7, 83, 3 : xndrdi'arund div'x yyhdsa aruhat. 

The words asvayuh, etc., are, according to Sayana, 
Grassmann and Ludwig, attributes of Indra. This 
opinion seems to me to be untenable ; for it is difficult to 
conceive of Indra that he is ‘ longing for horses, cows, 
chariots and wealth.’ I therefore agree with Geldner 
(op. cit.) in thinking that they are the attributes of 
sldtnah in pada b. Compare 7, 67, 5 : praciin n devdsvind 
dhiyam me 'mrdhrdm sdtdyc krtam vasuyum and 1, 62, 

I I : vasuydvo maidyo dasma dadruh in which the epithet 
vasuyu is applied to mali or hymn; compare also 8, 78, 9 : 
Ivam xd yavayur mama kamo yyavyur hiranyayuh \ tvam 
asvayur esaie. 

8, 96, 3 : xndrasya vdjra dyaso nxmisla 

xndrasya bdhvdr bhiiyistham djah \ 
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Ursaitn indrasya krdiavo nirekd 
asdnn esanta srufyd updke || 

“ In Indra is attached the iron Vajra (thunderbolt) ; 
in Indra’s two arms is the greatest strength; in Indra’s 
head are insights. In the sacrifice, there run remarkable 
(praises or offerings) into (his) near mouth ” With 
regard to padas a, b, c, compare 1, 55, 8 : dpraksilam 
vdsu bibharsi bdstayor dsdlhath sdhas tanvi sruto dadhe | 
dvrlasQ 'va/dso nd karlfbhis tanusu te krdtava indra 
bhurayah “ In thy hands, thou carriest inexhaustible 
wealth. The famed one bore invincible strength in his 
body. In thy body, O Indra, are many insights, concealed, 
like wells hidden by the makers ”, and 2, 16, 2 : ydsmad 
tndrad brba/dh ktm caneni rle vtsvdny astnin sdnibhrladhi 
virya 1 jatbare soniam tanvi sdho mdho hdste vdjram 
bhdrati sirsdni krdlnni “ Without whom, the great Indra, 
nothing (happens), in him all mights are gathered. In 
his belly, he bears Soma, in his body, great strength, in 
his hand, the thunderbolt, in his head, insight.” 

The sense of pada d is obscure. The Padapatha 
reads sruiyai here (as it does in 2, 2, 7 : durd nd vajant 
srutyd dpd vrd/ii and 10, 111, 3 : indrah kila sn'ityd asyd 
veda) for which Grassmann (s. v. srutya) proposes sruiydh, 
a suggestion which I have adopted in my above 
translation. Sayana explains the pada as : dsn7i dsye ca ydni 
karmdni yuddhdrtbam vdjitio gajdn sanndhayatetyadini 
bkavajiti | kith ca srutyai sathgrdindya nirgacckalo 'nnsdmla 
indraiya vdkya-sravandrUiam sarva upajivino b/irtyd 
updke 'nlika esanta ayam indro 'smdn kutra kutra kdrye 
niyok^yatity etena tnanasd iadantikc satnantdd dgaccbanti ; 
and Oldenberg observes {RV. Notcn, II): “srutyd: man 
erwartet zunachst Nom. ; in der Tat srutydh nicht 
unwahrscheinlich (vgl. Gr. WB ; zu II, 2, 7 ; X, 1 1 1, 3): 
‘‘zu seinem Mund (Lok. des Ziels) streben (Horen) ; 
d. h. an seinem Mund hangt Horen und Gehorchen des 
Andern. Doch kann auch jVM/'yrr/ (Pp) richtig sein ; die 
krdtu in seinem Haupt (c) strebt auf seinem Munde fort 
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urn Gehor zu finden (so Ludw.), oder : ‘ nach seinem 
Munde drangen sich (alle) um . . zu Horen’ (Geldner 
Rel. Lesebuchy 79),” These explanations seem to me to 
be unsatisfactory, and the more so, as there is nothing 
parallel to the ideas contained in them in any other verse 
of the RV. The word syutya is used as an epithet of 
hymn, in 1, 165, 11: amandan nid mayulah 
slonto atya yan me nayah syulyam bydhma cakya ; and the 
verb is found used with matiy hymn, in 5, 67, 5 : t&t su 
vdm esate malih. Compare with this 6, 47, 14 : dva ive 
indya pyavdto ndymiy giyo bydhmdni iiiyuto dhavante ‘ in 
thee, O Indra, run hymns and praises in teams (i.e., many 
hymns of praise) as (swiftly as) the current down an 
incline,’ and also 6, 36, 3: samudydth nd sindhava 
ukthdhi^md uyuvydcasam giya a visanli\ 1, 176, 2: 
idsmiuH d vesayd giyo yd ekas cay^aninam which refer to 
hymns running into or ‘entering into’ Indra. This, 
presumably, is through the mouth ; and hence it is 
probable that syutydh refers to giyah and that the 
meaning of the pada is, as given above, ‘ the remarkable 
praises run into (his) near mouth.’ Regarding the 
expression upakd asduy compare the analogous expression 
updkdyoy hdstayoh in 1, 81, 4: syiyd ysvd updkdyoy ni 
sipyt hdyivan dadhe hdstayoy vdjyam dyasdm. 

At the same time, it must be observed that Grass- 
mann’s suggestion (1. c.), too, that syutydh refers to somdhy 
is not improbable. Compare 3, 46, 4 : mdyam somdsah 
pyadivi sulasah samudydth nd syavdta a visanti ‘ into 
Indra enter at all times the Soma juices that have been 
expressed as rivers into the ocean ’ ; 9, 85, 7 : endyath 
visanti madiyasa indavah'y 9, 97, 36: iudram a visa 
by hat d ydvena-y 9, 2, 1 : indyam indo vy§d visa\ 9, 108, 16 : 
indyasya hat'di somadhdnnm d visa samudydm iva sxndhavah'y 
and 9, 66, 15 : endyasya ja^hdye viia in which the Soma 
juice is said to enter into Indra, presumably through the 
mouth. Compare also 7,15,1: upasddydya milhu§a dsyh 
juhutd havily‘y 7, 102, 3: tdsmd id dsye haviy juhotd 



nireka 


233 


m&dhumattamanf, 10, 91, 3: dhavy agne havir dsye te\ 
and 4, 49, 1 : iddm vdm dsyh havih priydm indra-brhaspati 
in which the word havih is used in connection with dsyh, 
‘ in the mouth.’ Hence it is not improbable that srutydh 
denotes ‘ remarkable offerings (of Soma or oblation^.’ 

The sense of the pada remains unchanged even if 
one agrees with the Padapatha that the word used in it 
is srutyai and not srutydh. The meaning of srutyai is 
‘ so that it is heard of ; i.e., as is well-known ’ ; and we 
have still to supply as the subject of esanta the word 
girah or somdh or havtmsi. The meaning of the pada 
would thus be, the ‘ hymns (or offerings) run, as is well- 
known, into (his) near mouth in the sacrifice.’ 

7, 18, 23 ; catvdro md paijavandsya dandh 
smdddistayah krsanino nireke | 
rjrdso md prthivisthdh sudasas 
iokdm tokdya srdvase va/ianti jj 
This will be explained in the next article on smdddi?ti. 
Regarding Jtireke, compare 8, 4, 19 : sthurdm rad/iah 
tatdsvam kurafigdsya divi?ti^u ‘ great is the gift, compris- 
ing hundred horses, of Kurahga in the sacrifices.’ 

7, 20, 8: yds ta indra priyo jdno ddddsad 
dsau nireki adrivah sdk/id te 1 
vaydm te asyam sumatau cdiii^^hdh 
sydma vdruthe dghnato nrpitau || 

“ The dear one, O Indra, who makes offerings to 
ihee, may he, O thou with the thunderbolt, be thy friend 
in battle (i.e., when he is fighting, be thou his friend and 
aid him). May we be most acceptable in this thy favour, 
in the shelter, in the protection, of thee that art gracious.” 
With regard to pada b, compare 6, 33, 4 ; 4, 24, 6 ; 
1, 129, 4 ; 3, 51, 9 ; and 6, 21, 8 cited above (p. 226). 

7, 90, 3 : rdye nu yarn jajhdtu rodasimc 
rdye devt dhi^dnd d/idti devdm i 
ddha vdyufh niyutafy sascata svd 
utd ivetdm vdsud/iitim nireki j| 
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“ Whom these bright Heaven and Earth bore for 
prosperity, him, the god, the goddess Dhisana raises high 
(i.e., glorifies) for prosperity. And then the own teams 
of Vayu accompanied the white one, who bestows wealth, 
to the sacrifice.” Compare 7, 91, 6 ; 7, 91, 5 ; 7, 92, 3 ; 
and 1, 135, 7 cited above (p. 227). 

8, 24, 3 : sd na sldvana d 6/iara 

rayitk citrdsravaslamam | 
uireke, cid yo harivo vdsur dadih II 

‘‘ Bring to us, being praised, wealth that is most 
wonderful and renowned, O thou with bay horses, that 
bestowest wealth even in .sacrifice.” Compare 1, 81, 7 
and 8, 46, 15 cited above (p. 225). 

vdsuh here, I conceive, stands for vdsu \ see p. 107 
above. 

8, 33, 2 : svdfattli tvd sii/e ndro 
vdso uirel'd ukllnuah j 
kadd sutdm irsdmi oka d }>a)ita 
indy a svabdiva vdihsaf^ah II 

“ O thou bright one, when (the Soma juice) is 
expressed, the men that are reciting praises, call to thee 
in the sacrifice. When wilt thou, O Indra, thirsting for 
the Soma juice, come to the house (i.e., the sacrificial 
place), as (swiftly as) a roaring bull (to a pool of water)” ? 
Regarding the simile in pada d, compare 1, 130, 2 : 
pibd somam ivdra suvdndm ddrib/iih kokita siktdm avatdm 
ltd vdmsagas iatr^and nd vdmsagah ; 5, 36, 1: sd d 
gatmd indro yd vdsundm ctkelad ddtum ddmano rayinam | 
dhanvacard nd vdthsagas tr?dnds cakamdndh pibatu 
dujrd/idm athsum and also 8, 4, 3 : ydtha gaurd apd 
krldm tf§yanu eiy dvdrinam | dpilve nah prapitvz tuyam 
a gala kdnve^u su sdcd ptba. 



§ 13 

smaddisti. 

This is a word that occurs in four passages of the 
RV only ; it is neither mentioned nor explained in the 
Nighantu and Nirukta. Sayana gives four different 
explanations of it, — bhadravakya, prasastadarMna, pra.<as- 
talisarjnnasraddhMidanMg^aytikta, and kalyattadeii)!. Roth 
explains it as ‘ geschult, dressiert, eingeiibt ’ in the PW, 
and Grassmann as ‘ mit Lenkung versehen, 1) gut 
ienkcnd ; 2) gut zu lenken Ludwig, in his Ucher., 
has interpreted it differently as ‘ die gluck herbringen ’ ; 
‘ deine weisung geht hieher (=du selbst unabhangig mit 
herrschaft iiber uns)’ ; ‘ mir hier bestimmte ’ and ‘ hieher 
die weisung habende.’ Geldner, in his Glossni', gives the 
meanings “ 1) dessen Weisungen gleich sind, gerecht 
3, 45, 52 ; 2) gleichmiissig geschult, — eingelernt 6, 63, 9; 
7, 18, 23 ; 10, 62, 10.” In his RV. lleher.y however, he 
translates the word in 3, 45, 5 as ‘ gleichmassig zuteilend’ 
and gives the following note : “ smaddisti sonst ein 
technischer Ausdruck der Danastuti’s (6, 63, 9 ; 7, 18, 

23 ; 10, 62, 10). flier wohl in etwas anderem Sinn, disli 
ist im RV unbelegt und sniad auch sicher nicht be- 
stimmt. Say. : bhadravakyah in dem er smat im Sinn von 
suniat nimmt.” Oldenberg, on the other hand, observes ’ 
(/?F. AW/’;/, I, 251) : smaddisti xd\x dunkel. Es findet 
sich sonst (6, 63, 9 ; 7, 18, 23 ; 10, 62, 10) von geschenk- 
ten Sklaven, Rossen, Stieren (.?) in Danastutis. In Bezug 
auf eine Schenkung heisst es V, 36, 6 : yo rohiiau 
vajhtau vajiiiivan trib/nh saiaih sacamanav ddista : gibt 
dies ddista, wenn es von dis kommt, den SchlUssel zu 
smdddi^ti} di^ ware offenbar “ zuweisen ” ; smdddi^ti 
hiesse etwa “ begleitet von (einem Akt der) Zuweisung.” 

‘ He also urges against Geldner’s explanations (in Glossar) 
the criticisms (1) that they are not in accord with the meaning of 
smat, and (2) that the two proposed meanings are separated by too 
wide a gulf. 
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Ein solches Wort lasst sich von Geschenke brauchen, 
aber auch — und das miisste hier angenommen werden — 
vom Schenken, der, wo er auftritt, von Taten der 
Freigebigkeit begleitet ist.” 

,It is plain from the above that Geldner and Olden- 
berg, Sayana and Ludwig, are at sea regarding the 
meaning of the word ; and as for the meanings proposed 
by Roth and Grassmann, it can be readily seen that they 
do not fit well into the context in all the four passages 
and that they are therefore incorrect. 

The word smaddisti is a bahuvrihi compound 
composed of smat (or smad) and disti. This latter 
word di0^ though it does not (as observed by Geldner) 
occur elsewhere in the RV, is used frequently in later 
literature where it has the sense of ‘ fate, fortune, good 
fortune ’ ; see Apte. The former word smat is found used 
in the RV only ; it occurs, uncompounded, in thirteen 
passages, and compounded with abhUu, ibha, ista, 
ud/ias, puramdhi and ratisac in one passage each, 
and with distil in four passages. In these four passages, 
Sayana, as we have already seen, explains smat as 
prasasta, bhadra, or kalyaiin. Likewise, in ten of the 
remaining passages too, (1, 51, 15 ; 5, 41, 15 ; 5, 41, 19 ; 
5, 87, 8; 7, 3, 8; 8, 18, 4; 8, 20, 18; 8, 25, 24; 
8, 26, 19 ; 8, 28, 2) he declares it to be a synonym of, or 
explains it as, or sobhana. In explaining 1, 

186, 6, he writes : smat saharthe prasastye va vartate \ atra 
prasamsaydm ; and he regards it as the equivalent of saha 
in 8, 186, 8 and 8, 34, 6 and of safia or prasasta in 7, 87, 
3. In 1, 100, 13, he explains it as bhrsam, in 2, 4, 9 as 
ati-prab/mtam, in 10, 61, 8, as asmattah, and in 1, 73, 6 
as nitya [smac-cfiabdonitya-sabda-samatiart/iahy, in 10, 42, 4 
he regards smadiblia as a proper name. 

The meanings atiprabhuta, b/iria, nitya and asmattah 
seem to have been invented by Sayapa for the occasion 
and need not be considered seriously. The meanings 
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sobhava {praSasla, su~) and sa/ia, on the other hand, 
belong to a different category ; and in fact, it is the 
opinion of Roth (PW), Grassmann, Wackernage! {Ai. 
Gr. II. l.p.287), Macdonell {Vcd. Gr. p. 424), Oldenberg 
{RV. Noten II, p. 7) and other European exegetists that 
smat is a synonym of saha, while, for my part, I am 
inclined to prefer the meaning §obliana. See below. 

As far as the compound word smaddisti is concerned, 
its meaning remains the same whether one regards smnt 
as the equivalent of sa/in or of sobhava. In the former 
case, the word means ‘ accompanied by good luck,’ and 
in the latter case, ‘ having good luck.’ In either ca.se, 
therefore, the word smdddisti means ‘ with good luck ; 
having good luck.’ 

The good luck that is referred to here is that 
caused, or brought, by auspicious marks ; for it is the 
belief of the Indian Aryans that certain marks on the 
body, borne by men, women, horses, dogs, cocks, etc., 
bring good or bad luck to the possessor. Such belief, for 
instance, is alluded to in Asvalayana’s words (GS. 1, 
5, 3): buddhi-rupa-sila-laksaua-sampanvdni arogdm upa- 
yacchcia which enjoin that the girl one marries must have 
laksavavi or auspicious marks on her body. A similar 
injunction is contained in Ydjnavalkyasmrii 1 , 52 : aviplvla- 
brahmacaryo laksanydm slriyam udvahel ; while Sahkh. 
GS. 1 , 5 : kumdryai pdnith ^rhnlydt | yd lak^ana-sam- 
paniid sydt | yasyd abhydlmam ahgdni syuh samdh 
kesdnidh \ dvartdv api yasyai sydtdm pradaksinaii ^rivd- 
ydm I sad virdn janayisyatUi vidydt specifies some of the 
auspicious marks and Manu (3, 8-10) : ndlomikdih ndtilo- 
mdm . . na pihgaldm hamsa-vdrana-gdminim tanuloma- 
kesa-daSandm mrdvahgim describes some of the inauspi- 
cious as also auspicious marks of a girl. 

AV- 1, 18 : mr lak?mydm laldmyhm 
ntr drdtim suvdmasi \ 
dtha yd bhadrd tdni nah 
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prajayd ardtim (for sam ?) naydmasi I! 
mr dranifh savitd sdvisat pad or 
vir hdsiayor varuno mitro aryama j 
mr asmdbhyam dnumait rdrdnd 
premam devd asdvisuh saubha^dya || 
ydl fa dimdni tanvam ghordm dsli 
ydd vd ke§e^24 praiicdksanc vd | 
sdrvam fdd vacd 'pa /lainm vaydm 
dcvds tvd savitd sudayatn H 
risyapadim vrsadatim 
(^o^edhdm vidhamam utd | 
villdhvhm laldmyavi 
fa asm an ndsaydmasi || ^ 

is a charm against unlucky marks : the gods Savitr, 
Vanina, Mitra, Aryaman and Anumati are implored to 
remove, />,, to render innocuous, the evil marks (in a 
woman’s body according to Kausika-sutra 42, 19 ; nir 
laksmyam iti papadak^andyd mukham iiksafy anvrcam 
daksindf kesa-sfukdf) and to confer bhadrani and sanbka- 
(/>, auspicious marks) on her. Similarly, Ap.MB. 
1 , 1 , 3 : dhhrdtry^hnim varundpafio'linim brhaspafe j 
indrdpufraghmm laksmyam fdm asyat savifah suva refers 
to marks that presage good to brothers, husband and 
sons, and ibid- 1, 10, 3 : yd 'sydm pafio^hm taviih prajd- 

* This hymn is translated thus by Whitney {AV .Translat forty 
p. 19):-- 

“ Out we drive the pallid sign, out the niggard ; then whatever 
things are excellent, those we lead together for our progeny. 
Savitar has driven out the trouble in her feet ; out have Vanina, 
Mitra, Aryaman [driven] [that] in her hands ; out hath Anumati, 
bestowing upon us ; the gods have driven this woman forward unto 
good fortune. Whatever in thy self, in thy body, is frightful, or 
what in hair or in mien -all that do we smite away with [our] 
woixls; let god Savitar advance thee. The antelope-footed, the 
bull-toothed, the kine-repelling, the out-blowing, the licked-out, the 
pallid - these we make disappear from us.” 

Geldner’s view 5/., 1. 314 ff.) that the whole hymn is 
concerned with the domestic cat seems to me untenable. 
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j^Ani pasughnt laksmigAnt jaraghnim asyai lam krtmni 
refers to the body, «>., without doubt, to the bodymarks, 
that forebode destruction and death of husband, children, 
cattle and wealth. Similarly, there is no doubt that 
the expressions apalighni and Uva pasubAyah in ^V. 
10, 85, 14 : agAoracak^ur apatigAny edAi siva pasubAyah 
sumauah suvarcah have the same meaning as the words 
dpaitgAni, etc., have in Ap. MB. 1, 1, 3 cited above and 
refer to bodily marks that presage good to husband and 
cattle. 

A detailed description of such bodily marks and of 
their effects is given in Agnipurana, Garuclapurana, 
Brhat-sarnhita and other such works. In the last-men- 
tioned book, ch. 69 deals with kauydlaksaiia, and Varaha- 
mihira observes in verse 1, after enumerating some 
auspicious marks, that the person who marries the girl 
with such marks would become king lldm iidvaAcd yadi 
bAuvo 'dhipatitvam iccAei), and in verse 3, that the marks 
described therein bring the possessor much wealth 
(vipuldm sriyani odadAdti). The commentator Bhattotpala 
too cites in the course of his commentary on the 3rd and 
4th verses, the following observations of Samudra : 
iidbAi-desah Augupias ca yasydh sd dAana-bhdgini ; /agAa- 
nam vipulam yasydh susparsam yoniavarjitam | suvantd- 
bAaranair yuktd sd bAaved ydjya-bAdgini. Similarly, 
Varahamihira observes in ibidy 61.1-2, with reference to 
some auspicious marks of the dog and the bitch ; yasya 
sydt sa karat i postiir acirdt pu?tdm sriyam svd grAc and 
yd sd rd?tram kukkuri pdti pustd {i.e., the owner of such 
bitch becomes the ruler of a kingdom), and in 62.3, with 
reference to a hen having auspicious marks : sd daddti 
suciram maAik^itdm sri-yaso-vijaya-virya-sampadah. I n 
ibid. 63.2, he describes some auspicious marks of 
tortoises and remarks of a tortoise having such, that it 
causes the expansion of the kingdom (so 'pi nrpdndm 
rd^lra-vivyddAyai) and Bhatfotpala cites, in his com- 
mentary on 63.3, the verse: stri-putra-matidaih vidyat 
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kurmam rasira-vivardhauant, Inidid. 64,9, Varahamihira, 
after describing four kinds of well-favoured goats, writes, 
te catvarah sriydh pulra italakpnlke vasanti te ; and in 
60.18 observes of a bull with auspicious marks that he 
brings wealth to his owner (svdminam acirdt kurute patim 
laksmydh), 

snidddisli thus primarily signifies ‘ possessing aus- 
picious marks that bring to the possessor good luck 
(i,e., sri, yaiah, vijaya, viyya, rdjya^ slri, ptilra, budd/ii, 
etc., as described above).’ Since however the possession 
of auspicious marks makes for beauty also, the word has 
the secondary sense of ‘handsome, beautiful,’ It is a 
synonym of the words b/iadra, kalydna, mahgala, sobhana, 
(cf. Amara-kosa 133: bhadram kalydnam maugalam 
subham), subha i^a zwA subhdj^a'^ ■sW which mean ‘having 
good luck; handsome, beautiful.’ 

I shall now show that the above-mentioned two 
meanings fit well into the context in all the passages in 
which smaddi^ti occurs. 

3, 45, 5 : svayur indr a svaral asi 

snidddistih svdyasasiarah [ 
sd vdvrdhdnd ojasd purustuta 
bhdvd nah susrdvaslamah II 

“ Thou, O Indra, goest wherever thou listest ; . thou 
art sovereign, handsome and very famous. O thou that 
art much praised, be our best hearer, growing in 
strength.” The word svayiih in pada a is obscure. If one 
interprets it in the manner of asvayu, vastiyu, rathayu, 
etc., the meaning would be, ‘ eager for one’s own self,’ 
which is not very intelligible. The word occurs again in 

® bhaga means also ‘ luck, fortune ’ ; see Apte and compare 
the words bhagya and bhagadheya. There is thus no doubt that 
subhdga signifies ‘ having good luck ; handsome ’ in the RV verses 
in which it is used and that Grassmann is wrong in e-xplaining it as 
' schonem Antbeil, schones Gut besitzend ’ in his Wirlerbuch. 
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2, 4, 7 : sa y 6 vy asthdd abhi ddk§ad urvim paiur tiaiti 
svayur agopah where it is said of Agni that he spreads 
himself on the earth, burning, and that he is svayd, like a 
covy without a cowherd, svayu seems to denote here, 

‘ one who goes wherever one lists’ and I have hence so 
explained it in 3, 45, 5 also. 

svdyasastara= suyaiaslara (see p. 44) and not ‘ selbst- 
bewusst ’ as Geldner translates in his RV. Ueber. smdd- 
di^ti— having auspicious marks, handsome ; compare 
the epithets bbadid and susamdfs that are applied to 
Indra in 1, 82, 3 : susamdfsam tvd vaydm mdghavan 
vaudi^imdhi and 1, 132, 2 : dhann %7idro ydtha vide 
ilrstid-sirsnopavacyah i asviaird le sadhyyak saulu rdtayo 
bhadrd bhadrdsya rdldyah. 

6, 63, 9 : utd ma rjre purayasya rag/ivt 
iuitiilbe ia/dfh peruke ca pdkvd \ 
saudd dad dhirainnah sutdddi^tiu 
ddsa vdsdso abhi^dca rsvdn || 

“ And [were given] to me two swift mares by 
Puraya, a hundred by Sumidha, and cooked foods by 
Peruka. Sanda gave ten oxen, big, obedient (.^), having 
auspicious marks, and adorned with gold ornaments.” 
Regarding the auspicious marks of oxen, see ch. 60 of 
Brhat-samhita ; and regarding the gift of oxen decked 
with golden ornaments, compare Mahabharata 1, 216, 7 : 
\Pandubhyah. pmhinod d/iarih] dauCdu sauvariiaih subhrai}}, 
pa^air alathkridu. 

7, 18, 23: caivdro nid paijavandsya daudl), 
smdddi^tayah krsamuo itireke \ 
r jias .0 md prikivi^tkah suddsas 
tokdrii tokdya srdvase vakanti 1| 

‘‘ The four fleet horses, decked with golden orna- 
ments and having auspicious marks, given to me by 
Sud^, son of Pijavana, in the sacrifice, being on the 
earth, carry me (and my) offspring to offspring and 
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renown.” Regarding the auspicious marks of horses, see 
ch, 65 of Brhat-samhita. mrcke=va/e, in the sacrifice. 

The import of the second hemistich is not clear and 
the word prthivisthah in pada c is perplexing. Geldner, in 
his Glossar, gives the word as prthivi^tjia (though the 
Sarhhita and Padapafha both have °\/iah) ‘ auf der Erde 
stehend’ but does not indicate with what word it is to be con- 
strued. Ludwig regards it as an irregular genitive singular 
referring to Sudas, who, according to him, stays on the 
earth ‘ ausz hochachtung ’ ! It seems plain that the word 
is an epithet of rjrasah or horses, and I have so explained 
it in my above translation. 1 cannot see, however, any 
force in the word, and I am inclined to believe that the 
opposite of pri/iivi§t/iah, namely, divistPah, would be much 
more appropriate here ; compare the expression divi 
dPavamanam used of a horse in Kaurayana’s Danastuti 
of Medhyatithi Kanva in 8,3,21: yam me dur xndro 
maruiah pakasihama kaurayanah | visvesam Imdua 
sod/dstkam upeva divi dhavamanam. 

Regarding the words md . . . tokam in this hemistich, 
I have followed Geldner {Kommcniar) in understanding 
it as ‘ me (and my) offspring ’ ; Sayana, however, regards 
toknm.^% an attribute of md {tokam putravat pdlaniyam 
mdm vasistkam) ; and similarly Oldenberg too 
Nolen, II, p. 23) suggests the explanation, “ (mich) der 
ich (selbst) das kind (eines berUhmten, ahnlich erfolgrei- 
chen Vaters) bin.” 

10, 62, 10 : utd ddsa panvise 

s/ndddi^fi goparimsd i 
yddus turvdS ca mdmahe || 

“ And Yadu and Turva gave me for my service two 
handsome slaves, supplemented by cows {i.e,, in addition 
to cows).’’ Regarding the gift of slaves, compare, 8, 56, 
3 : satdm me gardaPhandth saldm urndvatindm \ iatdm 
ddsdn dli srdjah and also the following verses : 

tadd rdjd Yudki^ikirafy II 

. eko ratko vdrana eka eva 
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dasah>a-samkhyas ca suvanja-bhardh 1 
satam g;avam ficma-vib/iusanauam 
prnsthas ca datto t>ara-maukHkavam | 
ekaikaso 6/iriya-ca(us(ayam ca 
karycp! dak^am sa dadau urpeitdrah || 
rtvig^bhyah .... 

in Jaiminlyasvamedha (64,46-48 ; p. 152a) which describe 
the gifts made by King Yudhisthira to the priests who 
officiated in his asvamedha .^sacrifice. 

>l« if-' * ♦ 

With reference to the word snt&t, I have already 
observed on p. 237 above that it is the opinion of Sayana 
(on 1, 186, 6-8 : 7, 87, 3), Roth, Grassmann, Oldenberg 
and other exegetists that it is the equivalent of saha, a 
meaning, which, it must be acknowledged, fits fairly 
satisfactorily into the context in all the verses in which 
the word occurs. I have also observed that Sayana (on 
1, 51, 15 ; 5, 41, 15 ; etc.) has explained the word as the 
equivalent of m-, prasas/a, iob/iatia, kalyana or b/iadm 
and that, for my part, I am inclined to believe that this 
is the real meaning of the word. The reasons for such 
belief are as follow: 

1. It is the opinion of Sayana, given expression to 
in the course of his commentary on 2, 4, 9 (smat sumad 
ati-prabhutam), 8, 26, 19 [smat sntiiai sobhanam)^ 8, 25, 24 
{smat sumad nkara-lopas c/iatidasah) and 8, 28, 2 {smat 
sumat sobhaitd) that smat is identical with sumat, A like 
opinion is expressed by Roth, too, who writes (PW ; s.v. 
sumat) “ Wir halten es fur eine andere Aussprache von 
smat" \ and similarly Oldenberg, too, observes {RV. 
Noten^ I, p. 76) : “ Dass Identilat von sumat und smat 
aufzugeben ist (Geldner, Ved. Stud. 2, 190 ; Bartholomae 
BB. 17, 115), bezweifle ich. Der Gebrauch beider Worte 
zeigt zu auffallende Gleichartigkeit,” and draws attention 
to the similar formation of the compounds sumadratha 
and smad-abkitUy and of the sentences sldatam sumat and 
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smat sadaniu, smac caranti ye. This opinion seems to me 
to be justified and I agree with the above-named savants 
that smdt is identical with sumat. 

This word sumat, too, it is true, is explained by 
Rotl), Grassmann, Oldenberg, and other exegetists as the 
equivalent of saha. * But Geldner has, in his short article 
on this word in Ved. St. 2, p. 190, pointed out that 
Sayana interprets it as sobhana or kalydna in his com- 
mentary on 2, 36, 3 ; 3, 3, 9 ; 8, 45, 39; 87, 4; and 
10, 32, 3, and expressed the opinion that sumat can be 
best explained as sobhana. It is his belief that this word 
is derived from su with the suffix mot and means ‘ schdn;’ 
and in support of such conclusion, he points to the 
parallelism of sumddratha, used in 3, 3, 9 and 8, 45, 39 
of Agni and hari with surdtha used likewise of Agni and 
hart in 4, 2, 4 and 7, 36, 4. 

This parallelism is by itself significant enough ; but 
in addition we find the word bhadrd-jdnayah in 5, 61, 4 is 
parallel to sumdj-jdni that occurs in 1, 156, 2 2 ind bbadrd' 
vrdla in 10, 47, 5 to sumdd-gana which occurs in 2, 36, 3; 
And v/ovd sumdd-amstt too, applied to a mare in 1, 
100, 6 seems to be parallel to sutuka and svdnc that are 
applied to horses in 10, 3, 7 and 7, 56, 16. Hence there 
does not seem to be any doubt that sumat is, as said by 
Geldner, equivalent to sobhana, kalydna or bhadra ; and 
I shall show presently that this meaning fits well into the 
context in all the passages in which the word occurs. 
Since however smat is identical with sumat, it follows 
that smat too signifies kalydna, sobhana or bhadra. 

2. A like conclusion is pointed to by the parallelism 
of some compounds beginning with smdt also. To the 

* The other explanations proposed for this word which is 
enumerated in the Nighantu (4,3) are : — svayam (Yaska in 
Nirukta 6, 22, 3 ; Durga and Devaraja) ; svayam or svatah 
(Sayapa on RV. 1, 142, 7 ; 162, 7 ; 5, 2, 4 ; 1, 100, 16) and susthu 
mddyanli hrsyanti (Sayaija on TS, 4, 6, 8, 3 ; Mahidhara on VS. 
26, 24). See Geldner, 1. c. 
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word smad-abhUu^ used of a horse in 8, 25, 24 corres- 
ponds the word svabhisu v&ftA likewise of horses in 8, 68, 
16-18; to the word smdd-disti correspond, as already 
pointed out above, the words sub/tdga and subhdgd ; and 
to the word smdd-rdti?dcah ‘conferring splendid gifts ’ in 
8, 28, 2 : vdruno mitro aryama smddrdii?aco agndyah 
corresponds siirdtdyah in 9, 81, 4 : a nah pu^a pdvamd- 
nah surdtdyo mitro gacchanlu vdru7iah sajdsasdh. 

It is therefore my belief that sumdt or smdt is the 
equivalent of iob/iatta, kalydna or b/iadra ; and I shall now 
show that this meaning fits well into the context in all 
passages. I shall begin with those in which the form 
sutnat occurs. 

1, 100, 16 : roh'u chydvd sumdd-amSur laldmir 
dyuk^a rayd rjraSvasya i 
vf^anvaniam bibhrati d/iur^u rdtham 
mandrd ciketa imhusisu viksd || 

“ The red brown (mare) of fine speed, bright (/>., 
glossy), pleasing, having a spot on the forehead, that has 
been given to Rjrasva and draws the chariot yoked with 
a steer has attracted notice among the Nahus clans.” 
sumdd-amsu in pada a is somewhat ambiguous- Geldner, 
in his RV. Ueber., translates it as ‘ schongezeichnet (.?) ’ 
and observes : “ sianddamsu ; mit schbnen oder gleich- 
massigen athSu versehen, amHi unbekannt, ob von der 
Zeichnung oder sonstigen Zieraten des Tiers?” Apte, 
in his Dictionary, assigns to this word the meanings, 
among others, of ( 1 ) lustre, brilliance; (2) speed; and 
(3) garment, decoration; and I have in the above trans- 
lation, preferred the meening ‘ speed.’ Compare the 
epithets su/uka, and svanc, both meaning ‘fine-going, i.e., 
swift' that are applied to horses in 10, 3, 7: agtiih 
sutukah sutukeb/iir divaih and 7, 56, 16: dtyaso nd ye 
marutah svdncah. It is however possible that (he poet 
may have used the word amSu here in the sense of 
‘ lustre, brilliance ’ (cp. the epithet sobhi^\ham applied to 
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a horse in 8, 3, 21 : Hh>e§am tm&na idbhi^tham upcvo 
divi dhavamdmm : compare also the epithet candrafhSu- 
sama-varcasdm m ihe. Mahabharata passage, 1, 247, 40 
cited below) or of ‘ garment, decoration ’ ; compare the 
epithets hiraninah and krsaninah in 6, 63, 2 and 7, 18, 23 
cited above. Compare also 8, 68, 16 : suratkmi dtiibigve 
svab/tisunr drkse | d^vamedhb supisasah and Mahabharata 
1, 216, 17 ; \Pdn4iubhyah, prdhimd d/iarih] gajdn 

vinitdn bhadraths ca sad-aivamS ca svalamkrtdn | rathdms 
ca dantdn sauvarnaih iubhraih pa^air alathkridn ; ibid. 
1,247, 40: vddavdndm ca suddhandm candrdmsu-sama- 
varcasdm j dadau Janardanaff, prityd sahasraih hcma- 
bhu^itam II 

1, 156, 2 : yah purvyaya vedb&se naviyase 

stim&j-jdnaye lApiave ddddsati | 
yo jdtam asya mahato mdfii brdvat 
sed u srdvobfitr yujyath cid abhy hsat II 

“ He who makes offerings to Visnu, the old, very 
young, wise one, that has a beautiful wife ; he who 
announces the great birth of this great one, he will 
surpass even his friend in renown.” As observed above, 
sumdjjdni is the synonym of bhadra-jdni that occurs in 
5, 61, 4 : pdrd virdsa etana mdrydso bltddra-jduciyah, and 
means ‘ he who has a beautiful wife.’ It is very probable 
that, in both verses, the beautiful wives are thought of as 
accompanying their husbands. Geldner’s translation of 
the word as ‘dem die Frauen lieb sind ’ {RV. Ueber., 
p. 193) seems to me to be incorrect : so far as we know, 
-fdui denotes ‘ wife ’ and not ‘ woman ’ and smdf does not 
mean ‘ lieb.’ 

2, 36, 3 : dmeva nah su/invd a hi gdn(a»a 

lit harhi^i sadatand rdnis^aim | 
dfhd mandasva juju^dnd dndhasas 
tvdspar devebhir jditibhih sumdd-ganaif, li 

“ Come to us as to your house, O ye that are easy 
to call (/.<?., ye that at once hear our call); sit on the 
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barhis and be glad. Rejoice, finding pleasure in the 
drink, O Tvastr that hast a glorious following of gods 
and (their) wives.” sumdd-gauah is, as already observed, 
a synonym of bhadrd-vrdta which occurs in 10, 47, 5 : 
bhadra-vratam vtpraviram svarsam. 

3, 3, 9 : vibhavd devah sur&nah pdi'i ksittr 

agnir bab/iiiva idvasa sumdd-rathah | 
tdsya vratdvi bhuri-po^ino vaydm 
tipa bhu^ema ddma d suvrktibhth |j 

“ The bright happiness-bringing god with the 
beautiful chariot, Agni, has, through his might, encom- 
passed protectingly (all) men. Of him who nourishes 
many, we shall honour the ordinances with hymns in our 
dwelling.” With regard to sumdd-rai/in, compare the 
epithets suratha, hiranya-ratha^ and candra-ratha applied 
to Agni in 4, 2, 4 : sv-dsvo ague surdthah surddha ed u 
vaha suhavise jdndya ; 4, 1,8: sd duld visved ab/H vasp 
sddmd hold himnyaratho rdmsujihvah', and 1,141,12: 
utd uah sudyotmd jirdsvo h6(d tnandrdh Sriiavac 
caiidrdrathah- 

8, 56, 5 : dcety aguis cikilur 

kavyavdt sd sumddratkah \ 
agnih sukrena soct^d 
brhdt suro arocata 
divi suryo arocata || 

“ Agni, the carrier of offerings, wise, who has a 
beautiful chariot, has been perceived. Agni shone high 
(as) the sun with bright light ; he shone in heaven (as) 
the sun.” 

8, 45, 39 : a ta eta vacoyujd 

hdri grbhite sumddratka | 
ydd im brahmdbhya id dddah || 

“ I take hold of these thy two bay horses with the 
beautiful chariot {Le., that draw the beautiful chariot), 
that yoke themseves at word, and that thou gavest to the 
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priests.” Compare, in respect, of padas a and b, 7, 36, 4 : 
gira yd eta yundjad dhdri ta indra priya surdthd sura 
dhdyu\ compare also 1, 56, \\ ddksam mahi pdyayate 
/liranydyam rdt/iam avrtya hdriyogam rbhvasam and other 
similar passages in which. Indra’s chariot is drscribed as 
‘ golden 

1, 142, 7 : a bhdndamane updke 
ndkto^asd supeiasd 1 
yahvi rtdsya matdra 
sidatam bar/nr a sumdt II 

“ May Night and Dawn, refulgent, near to each other, 
adorned with jewels, always moving, mothers of rta, sit 
on the beautiful barhis.” barhih sumat=. ‘ das scheme 
barhis,’ as Geldner [RV. Ueber.) has rightly translated. 
Compare the expressions syottdm bar/dh in 10, 110, 4; 
surabhx bkutv asme . . bar/dlj, in 10, 70, 4 and the 
epithet .v«- in the term which occurs in 1, 74, 5 

and 8, 20. 25. The meaning of ya/ivd is not quite certain 
and my translation, ‘ always moving,’ is merely tentative. 

1, 162, 7 : upa pragdt sumdn me 'dhdyi mdtima 
devaxidm asd upa vltdprsthah \ 
dnv enarii vtprd r?ayo madanti 
devdnam pu?te cakrmd subdndhum || 

“He [.rr. the sacrificial horse] has gone — a fine hymn 
has been made and offered by me — to the region of the 
gods, he who has a comfortable back. The inspired seers 
glorify him. We have made him our mate in the 
nourishing of the gods.” Regarding sumat manma, compare 
the expressions edrur matih and sund/tyur matih in 
9. 91, 14 : hrdd maiim janaye ‘earum agndye\ 6, 8, 1 : 
vaiivanardya maiir ndvyasi iucih s6ma iva pavate carur 
agndyc', 7, 88, 1; prd sundhyuvatn vdrundya pre?^bdm 
maiim vasi^fba milhd^e bharasva and the terms sukid, 
suftuii and sumaii (for references see Grassmann s.v.) 
meaning ' beautiful hymn.’ 
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8, 87, 4 : pibatam somam madhumantam asvina 
barhih sidatam sum&t | 
ia vavrdhana tifia sustutim divo 
gantam gaurav iverinam II 
“ Drink, O ye two Asvins, the sweet Soma juice. 
Sit on the beautiful barhis. Making our hymn glorious, 
come ye here from heaven (as swifty) as two buffaloes go 
to the hole (filled with water ; to slake their thirst).” 

hole (filled with water); see Pischel, Ved. St. 
2, 224. The tertium comparationis in the simile here is 
swiftness; compare 8, 4, 3 : yatha gauro apa krtam 
If^yann ety dverinam | apitve iidh prapitvi tuyam a 
ga/ii kative^u su s&ca piba. And hence it also becomes 
plain that it is not to the hymn, sustuti (as Sayana, 
Ludv\ig and Pischel l.c. opine) that the Asvins are 
exhorted to come quickly, but to the Soma juice 
mentioned in pada a ; compare also in this connection 
7, 69, 6 : ndra gaureva vidyutam trsdna 'smakam adyd 
savandpa ydtam and 8, 35, 7-9: somam sutdm mahi?e- 
vava gacchathah. The word sustutim is to be construed 
with vdvrd/idua which is used in the causative sense 
(and upa with gantam) •, compare 10, 25, 10: matim 
viprasya vard/iayat and 8, 36, 7 : tudra brdhmdni vardhd- 
yan. The meaning of the expression susigutim vdvrdhdtia 
is ‘ making glorious the hymn ’ ; that is, ‘ making known 
that the hymn is potent and has achieved its object by 
bestowing favours upon us.’ 

5, 2, 4 : k^etrdd apasyath sanutds cdrantam 

sumdd yittlidm nd purd idbhamdnam \ 
nd td agrbhrann djani^^a hi ^dh 
pd/iknir id yuvatdyo bhavanti II 
” I saw him very splendid-looking like a noble herd 
moving away from the field. They {fern.) did not seize 
him, for he was born ; the grey-haired women became 
young.” Hymn 5.2, in which this verse occurs, is obscure 
and very diverse views have been expressed about its 
import; see Sieg’s Sagensloffe des RV.y p. 66 8,’, 

32 
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Oldenberg, SBE. 46, 368; and A'K Noteuy I, ^ii, and 
the literature cited therein. I am not therefore at all 
certain that the translation given above is in conformity 
with the idea which the poet had in his mind when he 
composed the above verse. I do not know who are 
meant by tah in pada c, nor what connection they have 
with the ‘grey-haired women that became young^ (or 
‘ the youthful women that became grey-haired ’) mentioned 
in pada d. The comparison in the first hemistich, too, is 
obscure ; and in fact, Oldenberg, RV. Noien, l.c. doubts 
whether there is a comparison there. Compare, however, 
Kiratarjuniya, 4, 10: uparatah pascima-ratri-gocarad 
aparayaniah pallium jave7ia gam | lam ulsukas cakrur 
avek^anolsukam gavam ganah prasnula-pivaraud/iasah in 
which the herds of kine moving away from the fields in 
which they had grazed (towards home) are described as 
making Arjuna ‘desirous of seeing them,’ ie., as having 
been ‘ worthy of being seen ’ or ‘ beautiful.’ 

®One particular beauty that is referred to by the above verse 
as being worthy of admiration in the herds of cows, is their large 
udders that were oozing milk. The large udder of the cow is 
mentioned in Raghuvarhsa 2, 18 : dpina-bharodvahana-prayainad 
gurutvdd vapti^o narendrah \ ubhdv alafucakratiir anciidbhydfh 
tapO'Vandvrtli-paiham gaidbhydm also. In ibidy 1, 82-84 : 
a?iindyd Na?idini ?id7na dhe?m7‘ dvavfte vaiidt II 
laldtodayain dbhugnarii pallava-sfiigdha-pdfald | 
bib hr alt sveta-romdhkaM saiidhyeva iasinaM iiavam || 
bhuvuTk kopi£7ia ku?idodk7ti niedhyoidvabkrlhdd a pi | 
prasrave7idbhivar^anti vaisdloka-pravarlmd || 
not only the large udder overflowing with milk, but the white 
crescent-like mark on the forehead are mentioned as points 
of beauty. 

The large udder, it may be observed, is associated with the 
moving away (towards home) from the grazing pasture, because it 
is only after the cow has grazed its fill that its udder becomes filled 
with milk and large in size. Hence the express mention of 
‘ moving away from the field * in RV. 5, 2, 4 and in the verses 
cited above from the Kiratarjuniya and Raghuvariisa. 

With simai in 5, 2, 4, should be compared the word a7ii7ulyd 
(Mallinatlia: a7tiudyd praiasid) in Raghu, 1, 82 dted above, imd 
pU7,iyaHiarsaHd in ibidt h 86* 
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10, 32, 3 : iad in me chant sad vapn^o v&pu^taratk 
putro y&j jauam pitror adhtyaii ] 
jaya pdtim vahnti va^nxuid sumdt 
pnmsa id bhadro pahafuh pdrishrtah | 

" That the son should remember the birth of his 
parents, — this has seemed to me more remarkable than 
what is remarkable. The beautiful wife marries the 
husband with a shout ; a splendid wedding has been 
made ready for the man.” The sense of this verse is not 
very clear ; see Oldenberg, II, 237. vapuso 

vapustarani= citrdc citrataram or most remarkable, va^nn, 
shout, in pada c, denotes perhaps a ‘ shout of joy ’ and 
sumat^ in the same pada, refers, I conceive, to jdyd rather 
than to vaguu as Sayana and Geldner {Ved. St. 2, 190) 
opine. It corresponds to bhadrd vadhuh in 10, 27, 12 : 
hhadra vadhtir bhavati ydt siipesdh and sumah^a/tr 
vadhuh \v\ 10, 85, 33: sumah(;alir iydm vadhur imam 
.^ameta pdsyata. 

1, 73, 6 : rtdsya hi dhendvo vdvasdnah 

smddudhnih pipdyanta dyubhaktdh | 
pardvatah sumatim bhiksamdnd 
vi siiidhavah samdyd sasrur ddrim j 

“ The lowing milch-cows of rta {i.e., that follow rta) 
that are bestowed by heaven and have fine udders, have 
oozed (milk). Begging for favour from afar, the rivers 
have burst though the midst of the rocks.” smddiidhnih-^ 
sobhanodhnih, having fine, that is, large, udders ; see note 
on p. 250 above, and compare also Raghuvaihsa 2, 49 : 
^dh ko\isah sparsayaio ^hatodhnih. The verse is addressed 
to Agni and refers to the milch-cow and the waters that 
are necessary for the offering of oblations, vdvasdndh in 
pada a is ambiguous ; it may mean ‘ lowing ’ (as trans- 
lated above) or ‘ longing for : eager.’ See pp. 85 
ff. above. 

7, 87, 3 : pdri spdso vdrunasya smddi^td 
ubhb pasyanti rodasi sutneke j 
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rtavanah, kavdyo yajn&dhlrah 
prdce/aso yd i^dyanta mdnma || 

“The swift-moving spies of Varuna survey the two 
beautiful worlds, Heaven and Earth, — they who inspire 
thoughts, who are wise, far-seeing, followers of the Law, 
(and) knowers of the sacrifice.’’ smadistah—sobhana- 
gamandh as Sayana has explained ; that is, swift-moving. 
Compare the epithets bhurnaydh, i^irdsah and svancah 
that are applied to spasah in 9, 73, 4 ; dsya spdso fid m 
misanfi bhurnaydh and 9, 73, 7 : rudrdsa esdm isirdso 
adrtihah spdsah svancah sudfso nrcdk^asah- 

8, 25, 24 : smddabhisu kdsdvania 
vxprd fidvisthayd malt i 
maho vdjindv drvantd sdcdsanam II 

“ O ye wise [Mitra and Varuna], I have, through 
my latest hymn, obtained plenty of wealth and two fleet 
racers with beautiful reins and whips.’’ smdd-abhisu= sv- 
abhUu ; compare 8, 68, 16 ; 18 : surdlhdn dtithigve svab/n- 
iunr drk§e | dsvatnedhe supesasah II aisu cetad vrsanvaty 
anidr rjresv drusi | svabhimh kdsdvati. 

The word viprd in pada b has caused some difficulty 
to the exegetists. Sayana regards it as accusative dual 
and explains it as — viprd viprau medhdvinau \ medhdvi 
staid yathd siutyam devam stutibhih prinayati tadvat 
samto?akau. So also does Ludwig who however trans- 
lates the verse as, ‘ zugleich gewann ich die beiden 
[gottlichen] Brahmana mit hieher gewandtem zUgel mit 
der geiszel in der hand und die beiden groszen kraftvollen 
renner’ and thus makes out that the viprd or two 
Brahmanas formed part of the gift which the poet 
received ! Grassman (s.v. viprd) and Oldenberg 
Notetiy I, 83), on the other hand, regard it as feminine 
instrumental singular (and attribute of matt). It seems to 
me however that the most natural course by far is to regard 
it as vocative dual, referring to Mitra and Varuna to whom 
the hymn is addressed ; compare for instance 8, 68, 15: 
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rjrav indrotd a dade h&ri fksasya sun&vi | aivamed/idsya 
rdliita and 6, 47, 22 : prastokd in nu radhasas fa indra 
ddsa koSayir ddsa vajiiio dat in which the vocative iudra 
is used in Danastutis. Compare also 1, 2, 9 : katn no 
mifravdrund tuvijafd uruk^dyd and 5, 71, 2 : rnsvasya In 
praceiasd vdruna mitra rdjathdh in which the epithets 
kavi and pracetasd, meaning viprd, are applied to Mitra 
and Vanina and also 6, 68, 3 : fa grniki namasyebhih 
lusaih smnnebhir indrdvarund cakdiia | vdjrenatiydh 
sdvasa hdnti vrfrdth sisakfy anyo vrjdnesu vtprah and 
7, 88, 4-6 : sfotaram viprah sudinatve dhndm . . yaud/n 
smd vipra stuvate vdrutham in which the epithet vipra is 
applied to Varuna. 

8, 28, 2 : vdruno mi fro aryamd 
smddrdti§dco a^ndyah 1 
pdtmvanto vdsatkrfah |i 

“ Varuna, Mitra, Aryama, the Agnis, with their 
splendid gifts, and their wives, — to them is vasat called 
(/>,, to them are oblations offered).” As already observed, 
smddrdtisdcah is equivalent to surdtayah occurring in 
9, 81, 4 cited above ; and hence it is very probable that 
the word is here an attribute, not only of the Agnis, but 
of Mitra, Varuna and Aryaman also. 

8, 34, 6 : smdtpiiramdliii' na a y^ahi 
visvdiodhtr na it t dye \ 
divo amu^ya idmfo 
divdth yayd divdvaso II 

“ Come to our help, thou with glorious blessings 
that hast thoughts on all sides ; the rulers of this heaven 
have gone to heaven, O Divavasu.” Or, should we 
interpret smdf-puramdJiih as ‘ he whose wife is hand- 
some ’ ? Compare in this connection 3, 53, 6 : kalydnir 
jdyd surdnam grlie fe ‘ A handsome wife is (thy) joy in thy 
house ’ ; 10, 86, 11 : indrdnim dsti ndri^u sub/idgdm ahdm 
asravam ‘ Among these women, I have heard that Indra’s 
wife is (the most) handsome ’ ; and TB. 2, 4, 2, 7 ; 
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ivdrani dcvt sid>//df^a sufidivt. As in 1, 156, 2 and 5, 61, 
4 (see p. 246 above), it is possible that the prayer add- 
ressed to Indra to attend the sacrifice includes his wife 
also. Compare 1, 82, 6 : pusanvan vajrin sdm u pdtnyd- 
madqh ‘ Accompanied by Pusan, hast thou, O Vajra- 
bearer, revelled with thy wife.’ 

The meaning of the second hemistich which forms 
the refrain of the first fifteen verses of this hymn 
is obscure. Sayana explains it as, amusya amusminn 
indre sdsn/ah msati | vihhaktivyntyayah | iatra vaymh 
su/c/iatn asmahe he divdvaso diptahaviskcndra divam 
svary^am yaya yuyam yacchatha | bahuvacanam pujdr- 
iham ] yad vd i he divdvaao dyu-iidmakam amusya 
amum lokam sdsanarii kurvanio yuyam divam svar- 
yam yaya yacchatha | aira bahu-vacanam pujdrtham. 
Grassmann translates it as; “Von jenes Herrschers 
Himmel kamt ihr (?>., Indra and his horses) zu dem 
Feste Tageshell’’, and Ludwig as, “auf jenes Dyaus 
befel seid ihr auch [o falben], o Divavasu, zum himel 
gegangen.” These interpretations are all unsatisfactory 
and that given by me above is scarcely better though 
I have adopted in it Oldenberg’s suggestion {RV. Nolen, 
II, 105) that sdsalah is nominative plural and not genitive 
singular. 

1, 51, 15 ; id dm ndmo vr^abhdya svardje 
salydsu^mdya tavdse 'vdci [ 
asmtnn indra vrjdne sdrvavirdh 
smdt sur'ibhis tdva sdrman sydma || 

“ This adoration (hymn) has been recited for the 
strong bull, sovereign, whose courage is strong; in this 
distress, O Indra, may we with all our men and with 
our noble patrons be in thy protection.’’ smdt suribhih 
=bhadraih suribhih, fortunate patrons ; i.e., noble and 
rich patrons ; compare the epithet sujdta, noble, applied 
to siiri m 2, 2, \l : sd no bodhi sahasya prasdmsyo ydsmin 
sujdta i^dyanta surdyah and 5, 6, 2 ; sdm drvanto rayhu- 
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druvah sdm sujdtasah surdyah ; compare also 10, 81, 6 : 
mdhyantv anye abhito jdnasa ihasmakam ntagkdvd surir 
aslu. It must be observed however that though I have 
followed the current practice of Vedic exegetists (Roth, 
Grassmann, Oldenberg, etc.) in translating the word suri 
here as ‘patron,’ I am not satisfied that this is the real 
meaning of the word. Compare also Geldner i^RV. Ueber., 
p. 419): “Die eigentliche Bedeutung von ist noch 
unsicher.’’ 

1, 100, 13 : idsya vdjrah krandaii smdt svar^a 
divo nd tveso rnvdthah simivdn | 
tdm sacante sandyas tdm dhdnani 
marulvdn no bhavatv indra iHi H 

“ His beautiful thunderbolt, that wins light, roars ; 
the sound is terrible and overpowering like that of 
Dyaus. Him follow successes and prizes. May Indra 
with the Maruts come to our help.’’ sniat vajrah=^ 
sobhano va/mh\ compare 8, 70, 2 : kdstdya vdjrah prdti 
dkdyi darsaldh and 9,97, 1: e^d prd kdse mddlmmah 
acikradad indrasya vdjro vdpiiso vdpuftarah. Regarding 
the simile in pada b, compare 1, 58, 2 : divd nd sanu 
slandyann acikradat] 4, 10, 4: prd te divo nd stanayanli 
supndh ; 7,3,6: divd nd Ic tanyatur cti siipnah and 
other similar verses in which the sound of Dyaus, i.e.^ 
thunder, is mentioned as upamdna. 

1, 186, 6: utd na im tvd^td ganlv dcchd 

smdt suribbir ab/npitve sajo^dh J 
d vrtra/iendras car^^anipras 
tuvi^tamo nardfh na i/id gamydh II 

“ And may Tva.str also come to us gladly in the 
evening with the glorious and gracious gods and 
goddesses. May Indra, the killer of Vrtra, the strongest 
of heroes, who fulfils (the expectations of) men, come 
here.’’ The meaning of siiri is, as observed above, 
uncertain. We know however that it is used to denote 
the gods (see Grassmann, s.v.) ; and since gods and their 
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wives are mentioned in 2, 36, 3 explained above and also 
in 6, SO, 13 : tvd^td devebhir janib/tih sa/6?dh and 10, 64, 
10: tvd^ld devebhir jdnibhil), pita vdcah in connection 
with Tvastr, I regard the word here as an ekase?a 
referring to gods and their wives. 

1, 186, 8 : utd na im tnarulo vrddhdsendh 

smdd rodasi sdmanasah sadanlu \ 
prsadasvdso 'vdnayo nd rdlha 
risadaso mitrayujo nd devah II 

“ And may the Maruts also, with a great army {i.c., 
who are many in number and form a great army by 
themselves), — the beautiful Rodasi (also) — sit, unanimous, 
on our (barhis), the gods with spotted horses, whose 
chariots (move as swiftly) as rivers, who are as difficult to 
check as those joined with their allies.” The translation 
of pada d is tentative as the meaning of risadasah is not 
certain. I am however inclined to believe that it means 
‘swift; wild; impetuous; difficult to check’ (compare 
Pischel in Ved. St. 3, 190 ff.) and that the comparison 
concerns kings on the offensive who have effected a 
junction with their allies. Compare 1, 190, 6 : durniydntuh 
pdriprito nd mitrdh ‘ difficult to check like an ally who is 
well-pleased.’ smdd rodasi— bhadrd rodasi ; compare the 
epithet bhadrajdnayah that is applied to the Maruts in 
5, 61, 4 : pdra virdsa etana mdryaso bhddrajdnayah with 
reference (presumably) to Rodasi. 

2, 4, 9 ; tvdyd ydtha grtsamaddso ague 

guild vanvdnta uparaii abln ?yuh • 

suvirdso abhimdti^dha}}, 

smdt surtbhyo grnate tdd vdyo dhdh || 

‘ That the Grtsamadas, O Agni, attacking secretly, 
may, through thee, overcome (their) neighbours (and 
become) possessed of fine sons (and) conquerors of 
enemies — bestow such strength on the noble patrons and 
on the praiser («>., priest).” The sense of pada b is 
obscure. The epithet guhd vanvantaff, ' attacking or 
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winning secretly ’ is one that is more suited to the 
enemies of Agni’s worshippers rather than to such wor- 
shippers themselves. The verb as with abki, too, in the 
^nse of ‘ overcome ’ takes generally in the RV objects like 
prtatidyiin (3,1,16: adhi ?ydma prtandyunr ddevan), iatrun 
(1, 178, 5: ivdyd vaydm maghavann indra sdtriin abhi 
sydma), rak^asah (10, 132, 2 : yuvoh kratiaya sak/iyair 
ab/n sydma raksdsah), and similar words ; and it is strange 
to meet with the word upamn here as its object. Geldner 
therefore translates (A’ K Ueber.) the pada as, ‘die Neben- 
buhler (?) heimlich uberwinden ’ and observes, “ upara 
scheint hier und 6, 2, 11 eine von der sonstigen 
abweichende Bedeutung zu haben. In 7, 48, 3 (wo 
upardidti, vgl. av. uparaldt — ) spricht ihm arydh, also 
entweder rivalis, Nebenbuhler oder (mehr in Anlehnung 
an den avest. Sinn von upara) uberlegen.” 

5, 41, 15 : pade-pade me jarimd ni dhdyi 

vdrutri vd sakra yd pdyubhU ca i 
sisakiu mdtd main rasa uah 
smdt suribhir rjuhdsta rjtwdnih || 

“ At every step has old age been placed. May the 
great mother Rasa, mighty, bestowing beneficent gifts, 
with beneficent things in her hands, who protects us 
with protections, help us (and) our noble patrons.” 
jarimd in pada a means perhaps ‘ long life ’ ; compare 
10, 59, 4 : dyubhir hilo jarimd su uo astu and Oldenberg’s 
observation thereon {,RV. Noieu, II, p. 197), ' jarimdn 
wohl in gunstigem Sinn als “ langes Leben ” zu verstehen, 
vgl. 10, 87, 21 {sdkke sdk/idyam ajdro jarimne ' gne 
mdr/dii dmar/yas (vdm nah\.' Compare also 1, 116, 25; 
ufd pdsyann asnuvdn dirglidm dyur dstam ivij jarimdnam 
jagamydm. 

5, 41, 19 : abhi na ild yuthdsya mdtd 

smdn tiadibhir urvdii vd grnaiu | 
urvdsi vd brhaddivd grttand 
' b/iyurnvdftd prabhrthdsyaydlp (| 
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“May I(Ja, mother of the herd, praise us, or 
Urvasi with the beautiful rivers, UrvasI or Brhaddiva 
who is praised and who is surrounded by the offerings 
of diligent men.” smdfi nadtbhih—bkadrabhir nadibhih. 
Compare the epithets citm, darsata, etc., applied to the 
river Sindh u in 10, 75, 7-8: dsva tid citrd vdpusiva 
darSatd !1 svdsvd sindbuh surdtha sttvdsd hiranydyl sukrtd 
. . yuvaiih . . subhdgd. 

5, 87,8: adveso no maruto gdtiim etana 

irotd hdvam jaritur evayamaruf ! 
visitor mahdh samanyavo yuyotana 
smdd rat/iyd nd damsdna 
'pa dve?dihsi sanutdh || 

“ Being favourably inclined, take the way towards 
us, O Maruts ; listen to the call of the praiser (priest). 
Being of the same mind as the great Visnu («.<?., in 
combination with the great Visnu), keep away from 
us, by your great power, (all) evil things, as good 
charioteers (keep away from difficult roads).” Regarding 
the simile in pada d, compare 8, 47, 5 : pdri no vrnajann 
aghd durgdni ratliyo yathd “ May distresses keep away 
from us as charioteers keep away from difficult roads.” 
evayamdrut in pada b occurs as refrain in all verses of 
the hymn and has been left untranslated by me. It has 
no connection with the other words of the verses, and 
seems to be used as a sort of interjection. See PW and 
Grassmann. smdd ratbydh— prasas/d nithydh as explained 
by Sayana, that is, clever charioteers who know how to 
drive. 

7, 3, 8 : yd, vd te sdnli ddiu?e ddhr^td 

giro vd y^hir m-vdtir uru^ydh \ 
tdbhir nah suno sabaso ni pdbi 
smdt surin jaritfn jdtavedah II 

“ The impregnable (citadels) that thou hast for 
him who makes offerings to thee, or through which 
thou canst protect hymns with men (f.^., hymns and 
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also the men, that is, us, that recite them), with 
them, O son of strength, O Jatavedas, protect us 
singers (and our) noble patrons.” Compare Oldenberg, 
RV. Notm, II, p. 7. The word purnh, ‘citadels,’ has to 
be understood here after adhrstdh\ compare 7, 15, 14: 
adha maht na ayasy an^krsto nrpitaye | pur }>havd 
Sat&bhujih and 10, 101, 8: purah krnudhvam ayasir 
ddAr^tah and also pada d of the preceding verse : sat&m 
pUrbkir ayasibliir m pahi. Regarding the expression 
purbhir uru?yah, compare 1, 58, 8: ague grnantam 
drithasa uru?y6rjo napdt purbhir dyasibhih ; and regarding 
gira urusydk, compare 10, 177, 2: ^dm dyotamdndm 
svarydth manisdm rfdsya pade kavdyo nt pdnti ; 1 0, 93, 1 1 : 
etdm sdmsam indra . . . sddd pdhi ; and 7, 56, 19 : ime 
[.fr. marutah\ sdmsam vanusyatd m pdnti. smdt sur%n=- 
bhadrdn surin. 

8, 18, 4 : devibhir devy adite 

' ri^tabharmann d gain j 

smdt suribhih purupriye suidrmabhih || 

” Come, O goddess Aditi, very dear, that bringest 
blessings, with the bright well-protecting gracious gods.” 
Regarding smdt devebhih ‘ gracious gods,’ compare bhadrd 
devdh in 10, 72, 5 : tarn devd dnv ajdyanta* bhadrd 
amrtabandhavah , 

8, 20, 18 : ye cdrhanti mar Utah suddnavah 
smdn milhu?as cdranti ye 1 
dtas cid d na upa vdsyasd hrdd 
yuvdna d vavrdhvam II 

” The liberal ones (/>., worshippers) who adore the 
Maruts, who serve (/.^., worship) the gracious ones that 
rain blessings, — turn, O ye youths, even from thence 
{i.e.s from heaven) towards us with very gracious mind.” 
suddnavah is an epithet of worshippers; compare 8,103,7 : 
divam nd girbht rathyam suddnavo marmrjydnte devaydvah 
and 9, 74, 4: samicindh suddnavah . prinanti tdm ndrah> 
smat= bhadrdn ; compare the epithet subhaga applied to 
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the Maruts in 5, 60, 6 : yad uiiame maruto madhyame va 
ydd vdvame subhagdso divi ?thd. The epithet milhu^ah is 
applied to the Maruts in 1, 173, 12 also : mahds cid ydsya 
milhu^o yavya havi^mato maruto vandate gth. ye in the 
first hemistich seems to have as antecedent tiah in the 
third pada. 

The words arhanti and caranti in the first hemistich 
are perplexing and I follow Sa)’^ana in interpreting them 
as pUjayaitti (cp. 10, 77. 1: sumdrutam nd bra/imdnam 
ar/idse) and saparyanti{c^. the verb paricar) respectively. 
Grassmann (no. 640) translates the hemistich as, “ Die 
reich an Gaben selbst den Maruts kommen gleich, und 
zu den gnad’gen gehn im Chor,” and Ludwig (no. 702) 
as, “ die Marut, die treflich begabten, die hieher regnend 
gehn, sie die anspruch haben.’’ 

8, 26, 18-19; ufa syd svetaydvart 

vdhi^tha vdm nadinam 1 
sindhur Inranyavartaiiih II 
smdd etdyd suklrtyd 
'svind svetdya dhiyd i 
V abet he subhraydvdiid II 

“ And this Svetayavari with a golden path, that 
among rivers, flows the best for ye, by this beautiful, 
well-famed Sveta, drive with my prayer, O ye Asvins 
with a splendid team.” sve/d=Sve(aydvan, and svetayd, 

‘ by Sveta,’ means probably ‘ to the bank of Sveta,’ where, 
according to Sayana, the was invoking the Asvins. 

10,61,8: sd int vfsd nd phenani asyad djatl 
smdd d pdraid dpa dabhrdcetdh \ 
sdraf padd nd ddh§ind pardvHi 
nd id nil me prsanyb jagrbhre || 

This verse, as in fact, the whole hymn in which the 
verse occurs, is obscure. I translate tentatively, “ Like a 
bull in a race, he threw forth froth ; the handsome one 
went away w'eak in mind. He w-alked with the right foot 
turned away, as it were, thinking ‘ The Prsanis have not 
got hold of me.’ ” 
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The word s»tai occurs further in 10, 49, 4 (tugram 
kutsaya smddid/tam ca randkayam) in the compound 
smadibha (‘ having a fine elephant ’) which is generally 
regarded as a proper name (PW, Grassmann, Sayana, 
Pischel and Geldner in Ved. St., 1, p. xvi.). 

The word sumat too occurs, further, in the compound 
sumddgu in AV. 5, 1, 7 and in the componndi sumdt-k^ara 
in three Praisa formulae (VS. 21, 43-45 ; TB. 3, 6, 11, 1 ; 
MS. 4, 13, 7; KS. 18, 21). AV. 5, 1, 7, as in fact, the 
whole of the hymn 5, 1, is very obscure (Whitney, in his 
A F. Translation, remarks of it that it is ‘ intentionally 
and most successfully obscure ’). Whitney has translated 
sumddgu there as ‘ with kine ’ ; but there seems to be no- 
doubt that it means ‘ having fine cows,’ and that it is the 
equivalent oisugu in RV. 1, 125, 2 : sugur asat su/iirauyds 
svdtvah. sumdtk^ara (which is an epithet applied to the 
offering of fat and cooked flesh made to the gods) is 
explained by Roth (PW) as ‘traufelnd, vollsaftig.’ This 
explanation is unsatisfactory, and the word really signifies 
! beautifully melting’, that is, ‘melting delightfully in the 
mouth ’ or ‘ delicious.’ * 

In conclusion, I would observe that, in the verses in 
which the words smdt and sumdt are used by themselves 
uncompounded, it is difficult to determine with what 
word they are to be construed. Thus in 10, 32, 3, I have 
construed sumdt with jdyd while Geldner {Ved. St. 2, 1. c.) 
and Sayana construe it with vagnund. In 2, 4, 9, Sayana 
construes smdt with vdyah, and in 1, 100, 13, with 
krandaii while I have construed them with surWiyah 
and vdjrah. Similarly, it is possible to construe it with 
sdrmaii in 1, 51, IS (compare the words su-Sdrman and 
su-sdrana) and with nipdJii in 7, 3, 8 (compare su-gopdh ; 
su-iiti). I have therefore in the translations given above 
construed it in what seemed to me to be the best way. 

• Compare Uvata’s explanation : mmat-ksaranam \ sumat 
svayam ity arthah | svayam eva yani ksaranti aditani in his 
commentary on VS. 21. 43 and the similar explanation of 
Mahidhara. 




§ H 

padbhMj, 

There has been much dispute about the interpreta- 
tion of this word which occurs in six verses of the RV 
and in two passages of other texts ; for literature in 
•connection with it, see Oldenberg in ZDMG. 63, 300. 

padbhih is mentioned in the Nighan\u in 4, 2, along 
with other difficult words ; and Yaska, in his Nirukta 
•(5, 3), explains it as pdnair iti vd spdsanair iti vd. ’ 
Sayana explains it uniformly as pddaih in his RV 
•commentary; and so apparently do Uvata and Mahidhara 
in their commentaries on VS. 23, 13. 

These facts, namely, Sayana’s unvarying explanation 
•of padb/dh as pddaih and the similar explanations of 
Uvata and Mahidhara, lead me to conjecture that this 
•explanation was borrowed by these commentators from 
Yaska, that Yaska, in fact, explained the word as pddair 
iti vd spdtanair iti vd, and that the word pdnaih found in 
the MSS is a corruption of the original reading pddaih. 

In other words, I am inclined to believe that Yaska 
looked upon (1) as equivalent to pddaih, or (2) 

as derived from the root spas. According to Devaraja 
•(l.c.), this root spas signifies ‘ to bind ’ and padbhih is 
equivalent to bandhanaih. According to Wackernagel 
{Ai. Gr., I, 172), Macdonell (Ved. Gr., 34) and other 

* The explanation spar§anair iti vd is found in some manu- 
scripts of the Nirukta after spdsanair iti vd ; see Pischel, Ved. St., 
1, 228, n. 2. It is not found in the majority of the manuscripts, and 
there can therefore be no doubt that it is an interpolation. 

Durga’s commentary on the Nirukta shows that he did not 
know of this explanation. On the. other hand, Davaraja's explana- 
tion of paibhih in his scholium on the Nighatitu (p. 408 of 
Satyavrata Samasramin^s ed.) shows that the words sparianair iti 
vd formed part of the Nirukta in his time. For the rest, the 
•explanations of both these writers show that the Nirukta codex 
which they had before them had the reading pdnaik* 
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exegetists however, pa4^Mh is derived not only from pa^ 
‘ to bind ’ but also from spas ‘ to see.’ And thus there are 
altogether three meanings proposed for the word 
pa^bhih. 

The European exegetists differ from one ai\other 
by preferring or rejecting one or more of these three 
meanings. Thus, Roth, in the PW, says that paibhih 
denotes pMaih generally, but that the word used in RV. 
4, 2, 12 is derived from spas ‘to see’ and signifies 
‘ glances ’ or ‘ eyes’ *. Ludwig, in his RV. Ueber., 4, 309, 
questions both these derivations and says that pa4bhih is 
derived from pas= pasa or rope; later however, in 5, 
626, he is inclined to admit the derivation from spas 
‘to see ’ in connection with 4, 2, 12 ; 14. Bartholomae 
too, in Bez. Beitr. XV, 3 ff., similarly rejects the 
meaning padbhih or padaih and derives the word 
from pas ‘ glance ’ and from pas ‘ rope.’ Pischel, Ved. 
St. 1, 228 ff. admits all the three meanings, while 
Bloomfield, in AJP/i. 11, 350 ff., opines that pa^b/iih 
signifies padaih everywhere and that it is not the 
instrumental plural of pas ‘ glance (eye) ’ or pat ' rope.’ 
This is the opinion of Oldenberg also (ZDMG. 63, 
300 ff.) who however interprets some of the verses 
in which padbhih occurs differently from Bloomfield. 
Similarly Geldner® too, in his RV. Ueber. (I, 376), has 
translated padbhih as ‘ with feet.’ 

Now, it cannot be disputed that padbhih means 
‘ with feet ’ in Kau§. Sutra 44, 17: yad vaSd mdyum 
akraia uro vd pa^bhir dhata i agnir md tasmdd enaso 
vitvdn muhcatv athhasah which is to be recited when the 
vatd is being slain. Not only does the meaning ‘ with 
feet’ fit well here in the context, but the parallel versions 
of this mantra in TS. 3, 1, 4, 3 ; Sama-mantra-brah. 

*Macdonell too (op. dt. p. 238) opines that padbhih in 4, 2, 12 
means ‘ with looks ’ and is derived from spat ‘ to see.” 

^ Geldner, in his RV. Glossar, had, like Pischel, admitted all 
the three meanings. 


264 


VEDIC STUDIES 


2,2,11; Kat. §S. 25, 9, 12; SaAlch. §S. 4, 17, 12; 
Manava-§S. 1, 8, 3, 34 and Gobh. GS. 3, 10, 28 actually 
read padbkih here without cerebralization ; so also do in 
fact many MSS of the Kausika-sutra itself. The meaning 
-of th^ mantra therefore is : “ If the vasa has cried or 
beat (its) breast with (its) feet, — may Agni free me from 
that sin and all (other) sins.” Similarly, there can be no 
doubt that pa4bkih=pddaih in VS. 23, 13 (=Sata. Br. 
13,2,7,6): e^d sya rdthyo vfsd pa^bhU caturbliir ed agan. 
The expression cafurbhih padb/dh here is, as already 
pointed out by Pischel (l.c. 352), parallel to the expres- 
sion caturbhih padbhik in AV. 3, 7, 2 : dnu tvd harino 
vr^d padb/ns caturbhir akramit and AV. 4, 14, 9 : 
padbhis caturbhih prdti list ha dik^u ; and the passage 
therefore means : “ This excellent chariot-horse has 

indeed come with four feet.” 

The meaning padaih however does not suit the 
context in RV. 10, 79, 2 : dtrdny asmai padbhth sdm 
bharanty uttandhastd ndmasa 'dhi viksu ; for, it is diffi- 
cult to imagine food being carried to Agni with feet by 
his worshippers. Bloomfield proposes therefore to inter- 
pret padb/dh as ‘ nimbly ’ here and explains (1. c. 352-3) 
thus hov/ the word comes to have this meaning : “ The 
phrase padbhis caturbhih expresses the simple notion 
that the speed of animals is due to their character as 
quadrupeds. Animals run swiftly with their four feet, 
and because of their four feet. If the notion is genera- 
lized, padb/ds, when used of human beings, may have 
been felt in contrast to padbtiydm to mean ‘ with (four) 
feet ’ and thus ‘ quickly, nimbly, briskly,’ etc. RV. v. 64. 
7 cd padb/dr dhavatam nard bibhratdv arcananasam 
run hither nimbly, O ye two heroes, to preserve 
Arcananas.’ RV. x. 99. 12, cvd makd asura vaksdt/idya 
vamrakdh padb/dr upa sarpad indram ‘ thus, O Asura, 
did great Vamraka quickly come to Indra for prosperity.’ 
It seems difficult to imagine another tneanii^ of padbhis 
in the.se two passages, especially the last. Pischel has 
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left it untranslated, though admitting that pa4bhis comes 
from pad ‘ foot ; ’ it seems simply inane to translate 
‘ Vamraka went to Indra with his feet (plural !).’ We 
venture the same exegesis for pa^Mis in RV. x. 79. 2 : 
dirany asmai padd/iilt sdth bharanty, uttandhasta ndmasd 
'dhi viksu ' nimbly do they carry together fuel for him,’ 
etc. Bartholomae and Pischel follow Ludwig in regarding 
padb/iih as a ritual expression, equivalent to idhma- 
satkna/tana, and translate ‘ they bring together his fuel 
with ropes,’ etc. But the hymn is mystical, and it seems 
unlikely that a dry technical detail of the ritual should 
appear singly in such connection.” 

This explanation is more ingenious than convincing; 
for, even granting that padb/tih ‘ with feet,’ when used 
with verbs of motion in connection with human beings, 
means ‘ briskly,’ ‘nimbly,’ one fails to see why it should 
have this meaning in 10, 79, 2 where there is no verb of 
motion. Similarly, the explanations of Ludwig and 
Pischel (1. c. 237) that padb/nh means ‘ with rope’ here 
and refers to the idhma-samnahatM-rajju (or string with 
which the samidhs are tied together) are unconvincing. 
Likewise, it is also evident 'that the meaning ‘ eyes ’ or 
‘ glances ’ does not fit the context here at all. Hence 
it is clear that padbhih in 10, 79, 2 must have a significa- 
tion different from the three mentioned above. 

Now, Amarasiihha, in his lexicon, mentions (1, 4, 1) 
among synonyms of mati the words budd/ii^ mani^d, 
dM?and, dhi, prajna, semu§i and prek^d, of which the 
last-mentioned word prek^d is derived from pra+ik^ ‘ to 
see ’ ; similarly, he mentions in 2, 7, 5f., the words 
duradarsm, dirgha-darsin, and vicak^atia, all derived 
from roots meaning ‘ to see,’ among synonyms of dhira 
and manikin ' weise, verstandig, nachdenkend ’ ; and 
most of the verbs meaning ‘ to see ’ in Sanskrit, as 
for instance, d+lok, d-Vloc, ik^, dri, lok, signify ‘ to 
understand, to comprehend ’ also ; * see Apte ; see also 
Grassmann s. v. ik^, ci 2, dri, vi+cak?, vicak^ana, etc. 

* Similarly, verbs meaning; ‘ to see ’ have the sense of ‘ to 
understand, to comprehend ’ in many European languages also. 
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It is my opinion that the word pa§, derived from 
spai ‘ to see is, like the above-mentioned word prek§d, 
a synonym of mad, dhi, manisd, dhiti, etc. padbfnh thus 
is equivalent to maiidhih, dhibhih, dhilibhih or manisaPhih ; 
and I shall now show that this meaning fits well into the 
context in all the six RV verses in which the word 
occurs. 

10, 79, 2 : guhd stro nihitam fdhag akst 
dsinvann atti jihvdyd vdndni i 
dirdny asmai padb/nh sdm bharanty 
uttandhastd ndmasd 'dhi viksu II 

“(His) head is placed in a secret place, (his) eyes, 
in a different place ; irresistible, he eats woods with (his) 
tongue. In the clans, they (i.e., worshippers), with hands 
stretched out, reverently bring food for him with hymns.” 

padbkih=matib/iih ‘ with hymns ’ ; compare in this 
connection the following verses — 7, 4, 1 : prd vdh sukrdya 
bhandve bharad/tvath havydm malith cagndye supuiam ; 

1, 153, 1 : ydjdmahe vdm ma/idh sajdsd havycbhir milrd- 
varund ndmob/iih \ ghrtair g/irtasnu ddha ydd vdm asme 
adhvarydvo nd dhitibhir bhdranti\ 5, 7, 1 : sdk/idyah sdm 
vah samydncam t?am sidmam cdgndye i vdrsi?t/idya 
k^itindm urjo ndptre sdhasvate \bharata\ and 5, 12, 1 : 
prdgndye brhale yajniydya rtdsya vrsne dsurdya mdnma | 
ghridfh nd yajnd dsyh supiifam gtram bhare vr§abkdya 
praticim ; all these verses speak of food {/tavya, ghrta, is) 
being brought {bkrta) to Agni and Mitra-Varuna with 
hymns [mati, d/iifi, stoma, gir). Compare also 1, 136, 1 : 
prd sd /ye^d^am nicirdbhydth br/idn ndmo havydm malith 
bharatd mrlayddbhydm ; 6, 1,10: asmd u te mdhi make 
vidhema ndmobhir ague samidhotd havyaih \ vedi suno 
sahaso girbhir ukthair d te bhadraydm sumatau yatema ; 

2, 35, 12 : asmai bahundm avamaya sdkhye yajhair vidhema 
ndmasd havirbhily \ sdm sanu mdrjmi didhi^dmi tnlmair 
jdddhdmy dnnaily pdri vanda rgbhi ^ ; 8, 19, 5 : ydh 
samidha yd ahuti yd videna daddia mdrto agndye | yd 
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ndmasa svadhvarah\ and 8, 19, 13: y6 agnim havy&da- 
tibhir n&mobhir vd suddk^am dvivdsati | gira vd 'jir&soci- 
?am all which verses speak of Agni being worshipped 
in reverence (vdmasd) with food and hymns. 

10, 99, 12 : evd maho a sura vaksdthdya 

vamrakdh padb/iir upa sarpad indram i 
sd iydndh karati svasiim asmd 
tsam urjam suksitim visvam ahhdh || 

“ Thus, O great one, did Vamraka, for the streng- 
thening of (thee) that art strong, approach with hymns, 
(thee) Indra. He, being approached, makes happiness for 
this (Vamraka) ; (he) has brought food, vigour, fine 
dwelling and all.” 

It is the opinion of Roth (in the PW) that vamraka 
in pada b means ‘ ant.’ This view is justly criticised by 
Pischel who writes thus on p. 238, 1. c. : “ Dass Vamrakd 
nicht, wie Roth meint, “Ameischen” bedeutet, geht 
klar aus dem Beiworte ma/id hervor. “ Ein grosses 
Ameischen ” ware doch gar zu sonderbar und nicht 
weniger seltsam ware es, ma/ids als Genetiv sing, zu 
f.assen, zu vaksdthdya zu ziehen und auf Indra zu deuten. 
Dass ein Ameischen dem Indra zum gedeihen verhelfen 
sollte, i.st schwer zu glaubcn und wird direkt widerlegt 
durch den folgenden Vers sd iydndh karati svastim asmd 
i^am urjam suksitim visvam abhdh. sd kann nur Indra, 
asmai nur Vamraka sein. Vamrakd ist Eigenname and 
wohl identisch mit Vamra 1, 112, 15 (10, 99, 5?).” 
Similarly, vamrakd is regarded as a proper name by 
Bloomfield (l.c.), Grassmann and Ludwig. Sayana too 
regards it as a proper name, and identifies, as I think, 
quite correctly, this Vamraka, with the Vamra Vaikha- 
nasa who, according to the Sarvdnukramani, is the seer 
of this verse. 

In pada a, the vocative asura refers naturally to 
Indra who is the deity of this stanza and is mentioned in 
pada b ; compare in this connection 1, 154, 3 ; 1, 174, 1 
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and other verses (see Grassmann s. v.) in which this 
epithet is applied to Indra. The word ma/tdh is 
apparently regarded as a dative by Ludwig who trans- 
lates mabd vaks&thdya as ‘zu grossem wachsthum,’ 
while Grassmann opines that it is a genitive and refers 
to Itidra. It is, as we have seen, looked upon as nominative 
singular by Pischel and also by Bloomfield (1. c.) and 
interpreted as ‘ great.’ This view seems to me to be 
incorrect ; for, nowhere else in the R V do we see a priest or 
singer characterised as ‘ great ’ ; on the other hand, some 
of the seers call themselves ‘distressed’ (see 

Grassmann s.v,). I believe therefore with Grassmann that 
mabdh is a genitive and refers to Indra, and I hence 
supply after it the word ie\ compare 4, 24, 7 : vrddhdsya 
cid vardhatdm asya latiuh stomebhir ukihais ca sasydmdnd 
‘ May the body of this (Indra), though he is strong, 
become strong (er), being praised with hymns of praise.’ 
After indram, too, I supply, following Sayana, the word 
tvdm. 

That the hymns recited by priests or singers put 
strength into the deities that are praised, is an idea 
that is commonplace in the RV. The phrase padbhih 
vak^dihdya upasrp ‘ to approach with hymns for strength- 
ening ’ in pada b gives expression to such an idea ; it is 
equivalent to the phrases matibhih, {^irb/iih, stoninih, 
matiasd, brahmand, etc.) vardhay, vdjay, or makay that 
are used in many verses. Compare for instance 5, 14, 6 : 
ay^nim yyhrthia vdvrdkuh stdmebhir visvdcarsanim j 
svadkibkir vacasyub/iih 1 ,\2,2>: tvdtn vdruna utd mitrd 
ayyne tvam vardhanti matibkir vdsi^tkah', 7,77,6: yam 
tvd divodukifar vardkdyanty usah sujdle matibkir vdsi^tkdh; 
8, 44, 2 : dyne stdmaih ju^asva me vdrdkasvdnena 
mdnmand', 1, 91, 11: soma yirbkis tvd vaydth vardkd- 
ydmo vacovidah ; 10, 73, 2 : purii kdmsena vdvrdku^ td 
indram \ 8, 100, 3: prd su stdmam bharaia vdjaydnfa 
indrdya satydm yddi satydm dsti\ 6, 19, 4: idfh va 
indram catinam asya Mkair ikd nundm vajaydnto huvema ; 
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8, 3, 16 : indram sldmebhir mah&yanta aydvah priy&medlsaso 
asvaran \ 6, 15, 2: sd Ivdm suprito vitdhavye adbhuta 
prdiastibhir nuihayase divk-dive ; 3,3,3; iiiprdso agnim 
mahayania cittibhih', and 5, 31, 4: brabmana indram 
mahdyanto arkair dvard/tayann dhaye hdntavd u. The 
word padb/nly is equivalent to stomeb/iih, girb/tily, 
cittibhih^ matibhih, mdumand, prdsastibhih, and arkaih in 
the above verses. The expression padbhir upa sarpat in 
b is parallel to girb/iir imabe, gtrbbir ayan, etc., in 
8, 68, 10: tdm tva yajnebbir imahe tdm girbhir girvana- 
siama\ 10, 98, 9: tvdm purva fsayo girbbir ayan tvam 
adbvaresu puruhuta visvc ; 2,2,5: tdm u bavyair mdnusa 
r nj ate giro, \ 1, 36, 1 : agnim subtebbir vdcobhir imabc\ 
8, 43, 31 : agnim mandrdm purupriydm . . brdbbir 
mandrbbbir imabc and other similar verses. Compare 
also A B. 7, 17 : sa Prajdpatim eva pratbamam devatdndm 
upa-sasdra kasya nunam . . ity etayarcd . . Agnim 
npasasdrdgner vayam . . ity etayarcd . . Savitdram 
upasasdrdbhi tvd deva savitar ity ctcna trccna. 

5, 64, 7 : uccbdntydm me yajata 
devdksatre rusadgavi \ 
sutdm somam nd bastibbir 
a padbbir dhdvatam nard 
bibbratdv arcananasam II 

“ When (the Dawn) with bright cows dawns for me 
in the sky, come with thoughts, running, O ye (two) 
heroes that are worshipful, to Arcananas as to the (Soma 
juice) pressed by dexterous (priests), protecting.” 

yajata in a is nominative dual and qualifies \yuvdm\ 
that is the subject of ddbdvatam in d and refers to Mitra 
and Varuna who are the deities of this verse, rusadgavi 
‘having bright cows’ denotes the goddess Usas; cp. 
5,75,9: dbbud usa ruiatpasur agnir adbdyy rtmydh 
” The Dawn who has bright cows has appeared ; Agni 
has been set up (i.e., kindled) at the proper time ” and 
Nighantu 1,15: arunyo gdva u^asaly. 
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dev&k^atre in pada b is obscure; Diverse suggestions 
have been made that it should be interpreted as ( 1 ) 
yajna (Sayana : devanam k^airam hataTh ymmin yajne tad 
devak^airam) ; (2) ‘ Himmel ’ (Pischel in p. 238, 1. c ) ; 
(3)* unter gbttlichen Herrschaft stehend ’ (Roth in PW), 
that is, presumably, ‘ the Dawn’ or ‘sky ’ ; ® (4) ‘ Herr- 
schaft der Gutter, Gotterreich ’ (Grassmann) ; (5) ‘ reich 
der gbtter ’ (Ludwig) ; {()) dcva kscti'a (Bohtlingk in Pw) ; 
(7) accusative dual, attribute of kavisi (the dual is used 
because two portions are offered, one each to Mitra and 
Vanina who are entreated to come to such food as gods 
go to the Soma juice), and meaning ‘ eine die Herrschaft 
uber die Gotter verburgende Opfer-speise ’ (Oldenberg 
\n RV. Noten, I, p. 348, n. 1) ; and (8) locative, attribute 
of ‘ rite ’ and denoting ‘ in the rite which portrays the 
dominion (of Mitra and Varuna) over the gods ’ (Olden- 
berg, I.C.). Further, after expressing his dissatisfaction 
with all the above explanations, Oldenberg (9) points out 
(1. c.) that ksatra is preeminently the possession of Mitra 
and Varuna (who are the very deities of this verse) in the 
RV and that they are described as having ksatra over 
the gods in 5, 68, 3 : main vam k s a t r a m d c v e s n 

and 6, 07, 5 : vitoc ydd vdm . . . k s a t r d m d e v a s o 

ddadhuh sajdsdh, and opines that dcvdksatrc is a corrup- 
tion of devdk^atrd, nominative dual (the corruption is 

® It is explicitly said of the Dawn in 1, 92, 1*2: dminati 
daivyant vratam and 7, 76, 5 : tc devanaM mi minanli I't atdni that 
she does not infringe the laws of the gods, that is, that she obeys 
the laws of the gods and is under their dominion. 

A similar explicit statement is not made of the sky. But the 
sky is said to have been established in its place or to be supporied 
or upheld by Mitra and Varupa (5. 62, 3; 5, 69, 1; 4; etc.); 
Savitr (4, 53, 2 ; 10, 129, 1:4; etc.), Indra (2, 12. 1 ; 3. 30, 9 ; 

2, 17. 5; etc.) Visnu (7, 99, 2; 3), Agni (6, 8, 3; 1, 67, 5), 

Brhaspati (4,50, 1), Soma (9, 101, 15), Prajapati (10, 121, 5), 
Surya (10, 85, 1) and perhaps by other gods; and one can 
therefore deduce from this that the sky is under the dominion of 
the gods and obeys the laws laid down by them. 
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caused by the attraction of the locative case of the word 
rusadgavi that follows immediately after), and that it is 
an attribute of Mitra and Varuna and signifies ‘ who have 
dominion over the gods.’ 

The word devak^atra occurs in two passages o^'the 
Kath. Sarh, in 21, 11 (p. 52, 9) : devaksalram vai stomas 
ca yajus cantata eva devaksatram prdvasyati and 33, 8 
(p. 34, 5) : devaksatram vd dyitsas stomd devaksatram eva 
tad abhydrohanto ynnti. Not much light is thrown on the 
meaning of the word by the first, ® but the second 
indicates that dcvaksatra is a place to which people 
‘ mount.’ Since the word div and its synonym ndka occur 
more than once a,s objects of the verb druh in the KS 
(see 8, 16 ; 18, 4 etc.) and also in the RV (see Grass- 
mann s. v. rub), I believe that Pischel is right in 
interpreting devdksatra as ' Himmel.’ As we have seen 
above, the sky is under the dominion of the gods, 
and the epithet devdksatra ‘ under the dominion of the 
gods’ is not therefore an inappropriate one. Compare in 
this connection 1, 92, 1 : eta n tyd usdsah ketum akrata 
purve drd/ie rdjaso blidnum anjate\ 7, 79, 2: vy anjate 
divo dntesv aktun . , usdsah ; and 1, 113, 14 : vy dhjibhir 
divd dtdsv adyaut in which Usas is said to have ilKimined 
the sky with her rays. 

The expression padbhir ddhdvatam in d is equivalent 
to dhibhir ddhdvatam ; compare 8, 8, 5 : d no ydtam 
upasruty dsvind somapitaye | svdhd stomasya vardhand 
prd kavi dhitibhir nard ; 8, 8, 7 : divds cid rocandd ddhy 
d no gantam svarvidd \ dhibhir vatsa-pracetasd stomebhir 
havanasrutd', 8, 24, 7 : visvdni vitvdmanaso dhiyd no 

*The conesponding passage of the Maitr. Saih. however, 
namely, 3, 4, 2 (p. 46, 21): stomai ca yajus cety atina'k vai stomas 
ca yajuS cannah vd etad dlman dhitvd 'do bhulvd devakjetram 
antatah prdvasali has devakfetram. This word signifies svarga or 
heaven ; and the reading of the MS makes it probable that 
devaksatra=devaksetra, and thus lends support to Pischel’s 
explanation of devaksatra as ‘ Himmel.' 
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vrlrahantama | ugra pranetar adhi vaso gahi ; 8, 27, 5 : 
a VO adyd samanaso gdnta vtive sa;d?asah \ rca giro, 
mdruto devy daite sddane pdsiye mahi‘, 8, 27, 8; a prd 
ydta mdruto visno divivd ptisan makinayd d/dya ; and also 
6, 50, 10 : utd me hdvam a jagmydlath nasatyd dhibhth. 

The meaning ol this expression padbhir adhdvatam 
‘ come running with thoughts ’ is somewhat ambiguous. 
The thoughts referred to may be ‘ benevolent ’ thoughts, 
sumatayah, i.e., favours or blessings (what Sayana calls 
anugralia-buddhi and Grassmann ‘ wohlwollendes Auf- 
merken) of the deities ,' compare 8, 26, 9 : sumatib/dr 
upa viprdv ihd gatam ; “ Come, O ye two inspired ones, 
with favours here ” ; 8, 3, 1 : asmaii avantu te d/iiyah 
‘ May thy (Indra’s) favours help us'’ ; 7, 67, 7 : dhelata 
mdnasa ydtam arvak “ Come hitherward with favourable 
thought’’ ; 7, 37, 2 : vi 7io rddhamsi matibhir dayadhvam 
“Bestow gifts on us with favours’’; and 2, 10, 5: 
arak^dsd tndnasd tdj ju^eta “ May he (Agni) enjoy it 
with lavourably-inclined mind’’; or they may be the 
promptings or volitions of such deities ; compare 1, 3, 5 : 
ivdrd ydhi dkiyd^itdh . . upa brdhmdtti vdghdtah ‘ Come, 
O Indra, impelled by thy thought, (that is, with eager- 
ness), to the hymns of the priest ’ ; 3, 11, 1 : indrdgni a 
gatam sutdm girb/nr ndbho vdrenyam | asyd pdtatk 
d/dyefiid ‘ O Indra and Agni, prompted by your 
thoughts (i.e., eagerly) come to this excellent [Soma] 
juice that has been expressed with hymns and drink of 
it’; 1, 3, 2: ndra sdviraya d/dya | d/npiyd vdnatam 
girah ' Cherish (our) hymns with strong thought (i.e , 
most eagerly), O ye two heroes that are liberal (?)’. 
They may also be the ‘ pious ’ thoughts, i.e., hymns or 
praises, of the priests, which are conceived of as impel- 
ling the deities to come to the sacrifices, etc.; compare 1, 
135, 6 : a vdth d/iiyd vavrtyur ad/wardn upa " May our 
hymns turn you two to our sacrifices’’; 1, 139, 6: 
girb/dr girvdhas stdvamdna a ga/d \ 1, 144, 5; tdm itk 
/dnvanti d/iUdydiy ; 8, 44; 9 : Ivam agne matiipnas tvam 
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hinvanti cUtibhih ; and 10, 88, 5 : t&m tvaJiema matibhir 
girbhir ukthaih. Lastly, though this is less probable, 
pa^bhih may denote hymns that are conceived of as 
being the praises of the bards {vandinah^ sutah or maga- 
d/idh) attending on kings, and mentioned on p.^10 
above. ’’ It must be noted in this connection that the 
epithet rdjan ‘ king ’ is, in the RV, most often applied 
to Mitra and Varuna who are the deities addressed in 
this verse. 

It is very probable that the n6, in pada c, su/dm 
so mam nd hastibhih has really the force of ca ‘ and ’ ; 
compare the instances given on pp. 25, 145 above. 
Similarly, it is also very probable that the simile in pada 
c refers to swiftness. Compare, for instance, 1, 2, 5 : 
vdyav itidras ca cetathah sutandm vdjinivasu | tdv a 
ydtam tipa dravdl ; 1, 3, 8 : visve devaso apiurah suldm a 
Santa turnayah i usra iva svdsardni', 10, 112, 2 : yds te 
rdtho mdnaso jdviyan endra tena somapdydya yd/ii | 
tuyam a te hdrnyah prd dravantu ; 7, 59, 4 ; tuyam yata 
pipi§a7)ah and other similar verses in which Indra, Vayu 
and other gods are exhorted to come quickly to the 
Soma juice. Padas c d e therefore mean, ‘ Come running 
swiftly, with thoughts, O ye two heroes, protecting, to 
Arcananas and to the Soma juice pressed by clever 
priests.’ /iastibMti,=hy clever (priests) ; see Pischel, 
p. 238 1. c. 

We read in 3, 58, I : ti^dsas stSmo aivtndv afigab 7, 67, 1 : 
yd vdfn dutd nd dhisftyav djigatp ; 10, 29, 1 : idcir vath slomo 
bkurattav ajigafp and other similar verses that the hymn or chant 
awakened the gods. Is it possible that in such verses too the hymns 
are conceived of as the praises sung by the bards in the early 
morning ? As we know from Raghuvaihsa 5, 65 : tatii kania- 
bhUsatia-niptdita-plvardmsatit iayyotlaracchada-vimarda-kydangard- 
gam I sutatmajah savayasak prathita-prabodhaih prabodhayatm 
usast vagbhir ndara-vdcali ; Magha 11, 1 : iruii-samadhikam uccaik 
paftcamatH pldayantah satatam rsabha-hlnaAt bhinnaktkrlya sadfam I 
pratdjagadur akaku-iravaka-snigdha-karfthah parirpatim Hi ratrer 
rndgadhi Madhavdya and other similar passages, it was the duty of 
the sutas and tn^adhas to awaken kings in the morning with songs. 

35 
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It is the opinion of both Pischel and Oldenberg that 
adhav in pada d is used in a twofold sense {slesa ) ; but 
the two savants differ in their interpretation of padas 
cde. Pischel writes : (p, 238 1. c.) “ Varuna und Mitra 
sollc^n su den gepressten Soma herbeieilen, wie die 
Adhvaryus zum Spulen des Somas eilen. Der Vergleich 
ist passivisch gewendet= ydf/id haslibhir d dhavydte tath 'd 
d dkdvatam nard ’’ and translates the verse as, “ Wenn 
am Himmel die Morgenrdte aufleuchtet, dann kommt ihr 
Heilige zu meinem gepressten Soma, wie die Adhvaryus 
(zum Spulen des Somas), o ihr Manner, Arcananas hegend.” 
Oldenberg has, on the other hand, observed ; “ Wie ich 
GGA. a. a. O. gezeigt habe, steht d-dhav zugleich in der 
liedeutung “ herbeilaufen ’’ und “ reinigen jenes das 
Werk der F'lisse, dieses der Hande : “ wie (man) den 
von geschickth a nd i g e n (Priestern) gepressten Soma 
(mit eben diesen geschickten Handen reinigt, d-dhdv), 
so eilt herbei {d-dhav \ vielleicht auch hier zu verstehen : 
zum Soma) mit euern F'usscn, ihr Manner.’’ ® Der 
Vergleich zwischen dem Reinigen und dem Herbeilau- 
fen beruht darauf, dass beides d-dhdv heisst, vgl. zu 
I, 64, 2.” 

These observations do not seem to me to be 
convincing, and I therefore believe that the verb ddlidv 
in d has the sense of ‘ running ’ only and has no connection 
with pada c. It is possible however to construe padbhih 
in d with sutdm in c. padbhih su/dm=dhibhth suldm\ 
‘pressed with (i.e., to the accompaniment of the chanting 
of) hymns;’ compares, 12, 1 (cited above): indmy^ni d 

®The verse is translated by Grassmann as : “ Beitn Merge niich- 
te, o ihr beiden ehrwiirdigen, iin Gdtterreich, das schiniinernde 
Kinder hat, presst mir den Soma gleichsam mit den Handen 
{hdsieb/iir zu lesen] und knetet mit den Fusson hin, o Manner, 
den [Dichter] Artschananas unterstutzend ’’ and by Ludwig as: 
“ wenn sie rair herleuchtet die heiligen, in dem reiche der gotter, 
wo weisze kuhe sind, lautt herbei ihr zwei manner, zum gepressten 
soma wie mit greifenden scblingen, erhaltend den Arcananas.” 
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gatam sutam gtrbhir nablio vdrenyam “Come, O Indra 
and Agni, to (this) excellent (Soma) juice pressed with 
hymns”; 3, 12,2: ayd pdtam imam sutdm “ Drink this 
(Soma juice) pressed with this (hymn) ” ; 8, 48, 7 : 
isirena te manasd sutasya bhakstm&hi pitryasyeva r^>dh 
“ May we partake of thee, pressed with devoted (or 
vigourous) hymn, as of paternal wealth.” Compare also 
Caland-Henry, L’Agnistoma, § 127 ff. and the literature 
cited therein. The meaning of padas cde in this case 
would be, 'Come running quickly, O ye two heroes, to 
Arcananas and to the Soma juice pressed by dexterous 
priests to the accompaniment of hymns, protecting,’ 

Arcananas is, according to the Sarvdvukyamant , the 
seer of this hymn. 

4, 38, 3 : ydm sim dnu pravdieva dydvaviam 
v’uvah piin'ir mddali hdrsamdnah | 
padb/nr ^fdhyaittam mcdhayum ltd suratk 
railtaixirotk vatam iva dlirdjaniam || 

When explaining pada c of this verse on p. 146 
above, I have, following Pischel, Bloomfield, and other 
interpreters, construed padb/dh with gfdhyaniatn and 
interpreted the expression as ‘speeding with ^a will.’ 
Though this is not wrong {padb/dh has, as we have seen 
on p. 272 above, the sense of ‘eagerly,’ ‘ with a will,’ etc., 
also), I am now inclined to believe that it is much more 
preferable to construe it with the word {attu) madati (in 
pada b) as is done, in the case of gtrb/dh, siomebhih and 
other synonyms ol padb/dh, in many RV verses. Compare 
for instance, 1 , 9, 3 : mdtsva ittsipra mandib/nh s/dmcbkir 
visvacarsane “ Rejoice, O thou (Indra) with beautiful lips, 
that are honoured by all men, in (these) pleasing hymns ” ; 

1 , 51, 1 : alt/d tydtk mesdm puru/tu/dm rgndyam indram 
girb/dr madala “Cheer with hymns that Indra worthy of 
praise, invoked by many, the goat ” ; 8, 6, 39 : mdtsva 
vivasvato matt “ Rejoice in the hymn (sung) from (the 
abode of) Vivasvat ” ; 10, 104, 3: indra dlthidb/iir Hid 



276 


VEDIC STUDIES 


madaynsva dhiblnr vUvabhih “ Rejoice now, O Indra, in 
all these hymns and praises ” ; 10, 1 16, 2 : svastida m&nasa 
madayasva “ Rejoice, O Indra that bestowest well-being, 
in (this) hymn” ; 3, 53, 10: m&danlo girblnr adhvare sute 
sdca^ “ Rejoicing with hymns in the Soma-sacrifice ” ; 
and particularly S, 36, 2: d»u ivd rajami drvato nd hinvdn 
y^irbhir ntadema puruhuta vUve ” O thou king that art 
invoked by many, may we all cheer thee with praises as 
one does who impels race-horses.” ® 

I therefore translate the verse as follows : “ Whom, 
running (swiftly) like (water) down an incline, rushing 
forward like a valiant soldier in battle, surpassing 
chariots (in speed), and speeding like the wind, every Puru 
(i. e., every one of the Puru clan) rejoicing, cheers with 
praises.” 

This verse, and also the other verses of this hymn, 
are addressed to Dadhikra or Dadhikravan, the swift 
horse whom Mitra and Varuna presented to the Purus 
(cp. 4, 39, 2 : yam purubhyo didivamsam nasitim 
daddthnr mitrdvaruua tdturim)^ that is, to their king 
Trasadasyu, and whose achievements on the race-ground 
are described in hymns 4, 38-43- 

The expression padbhir anumadaU in the first half- 
verse is exactly parallel to the expression y^trbhir 
anumadema {^hinvantah) in 5, 36, 2 cited above; the 
meaning of the expression is, ‘(Every Puru) cheered 
with prai.ses and impelled (the horse) to further exertion.’ 
Compare in this connection 7, 7, 1 : prd vo devdm cit 
sahasandm aginm divam nd vdjinam hise ndmob/iih 
‘‘ Like a strong horse, I impel with praises the vigourous 
god Agni for you ” ; and 10, 156, 1 : agnim hinvnntu no 
d/nyah sdptim dsum ivdjisu ” May our praises impel 

® In all probability however hinvdv (singular) at the end 
of the pada is a shortened form of hinvdntah (plural), and 
the half-verse means, “ O thou king that art invoked by many, may 
we all cheer thee with praises and impel thee as (people do) race- 
horses”. hinvdntah is an attribute of vayam. 
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Agni, like a fleet courser in the races ” in which the verb 
/ti, together with words meaning ‘ praises,’ is used in 
connection with race-horses. A similar usage is observ- 
able in 9, 68, 7 ; 9, 64, 16 ; 9, 8, 4 ; 8, 44, 19 ; 1, 143, 4 ; 
1, 144, 5 ; 10, 88, 5 and 10, 140, 3 also. W^rds 
denoting ‘ race-horses ’ however are not used in these 
verses, but are to be understood. 

It thus becomes evident that the expressions girblnr 
arvatah anumadanti and girbhir arvatah fnnvanti are 
synonymous and signify ‘ they cheer the race-horses 
with praises and thereby impel them to further exertion.’ 
The full formula to be employed in this connection 
is thus f^irbhir anumadanti hi7tvanH ca ; but, as we have 
seen, it is only in one verse (5, 36, 2 cited above) that 
both the verbs are used ; the other verses use one verb 
only, either anumad or hi, to express this idea. 

pravata in pada a is construed in connection with 
the course of Dadhikra by Grassmann (who translates 
the expression pravateva drdvantam as ‘ Dem, wenn er 
lauft gleichwie im jahen Sturze ’), Ludwig (‘ an dem wie 
auf abschiiszigem pfade laufenden ’), and Macdonell 
{Ved. Myth., p, 148: ‘every Puru praises him as he 
runs on a precipice as it were ’). " This seems to* me to 
be a mistake, and I believe that the simile in pada a is a 
luptopamd, the elided word being (the upamana) dpah. 
Compare the simile apo nd pravdtd yatih that is used in 
8, 6, 34 ; 8, 13, 8 and 9, 24, 2 in all which verses the 

The verb svar with sam is used instead of anu-mad in 
similar circumstances in 9, 66, 8 : Sidm. u tva dhibhir asvaran 
hinvaiih sapid jdmdyah \ vtpram dja vivdsvatah “ The seven sisters 
have cheered thee that art wise with praises and impelled thee, 
from the abode of Vivasvat (?) in the race ” and 9, 67, 9 : 
hinvdnii sdram itsrayah pdvamdnant madhidcdtani \ abhi gird sdm 
asvaran “ The usris (?) impel the bright honey-dripping Soma 
Pavamana ; they have cheered him with praises.” 

” Geldner, in his RV. Ueber., translates the expression as 
wenn er wie in vollem Laufe dahineilt.’ 
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samanya-dftarma \s ^•sKxit going; cp. also 9, 6, 4 : dnu 
drapsasa indava dpo n& pmvdtdsarnn ; 7,18,15 : mdrenaitd 
tHsa7JO vdvisand dpo nd srstd aclhavania mcih ; 9, 17, 1 : 
prd nimneneva stnddavah . . sdmd asry^ram asdvoh ; 

9, 6Q, 7 : sindhor iva pravane nimnd asdvah ; 1,57, 1-2 ; 

10, 148, 5, etc. 

There can be no doubt that, like the other epithets 
pravatcva dravantam, ratltaluram and valam iva dhra- 
jantam, the epithet medhayum ua suram ^rdhyantam too 
describes the swiftness of Dadhikra. The meaning of the 
expression is, ‘ speeding like a valiant .soldier in battle ’ ; 
and it is my belief that the root .s^tdh does not 
signify ‘ to be greedy ’ here and that the transla- 
tions of Geldner {RV. Uebcr. : ‘ mit den Fiissen 

(kampf) begierig wie ein Held nach der Meisterschaft 
begierig’), Grassmann (‘Im Laufe strebt er, wie ein Held 
nach Heute’), Bloomfield (p. .353 l.c. : ‘impatient with his 
feet, as a hero (is impatient) when eager for strife ’) ; and 
Ludwig (‘ der wie mit schlingen be.strebt zu erfassen, als 
lanzenkundiger held ’) as also Pischel’s explanation (l.c., 
p, 232 : dass Dadhikravan im Laufe ungeduldig die 
Riemen erfasst und sie schiittelt wie ein streitlustiger 
Held die Ziigel) are all wide of the mark. Regarding the 
simile, compare 1, 85, 8 : sura ived vuyudhayo nd jdy^maynh 
‘ Going swiftly like valiant men ready for the battle ’ and 
1, 158, 3: upa vdm dvah sarandm y;ameyam suro ndjma 
patdyadbhir evaih ‘ May I go to your shelter as a hero 
goes to battle with flying feet {}) ' in which verses too 
the upamana is siira and the sanmnyadharma swift going. 

4, 2, 12 : kavim sasdsuh kavdyo 'dabd/ia 
nidhardyanto dtirydsv dyoh ! 
d/as ivdm drsydii ay^na etdn 
padb/iih pasyer ddbkutdn aryd evaih || 

The first half of this verse is unambiguous and may 
Ixi translated as, “ The undeceived wise ones instructed 
the wise one, establishing him in the dwellings of Ayu.” 
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adabdhah Pavdyah in a refers to the gods {devdh) 
who brought Agni down to the earth and established him 
in the dwellings of men so that he may guard these 
dwellings and also carry the offerings made by men to the 
gods ; the word sasdsuh refers apparently to these inj^mc- 
tionsfthat Agni should be the g^rliapati and havyavdt) 
and also perhaps to his officiating as lioir on behalf of 
men. Compare Say ana : sasdsuh hold bhaveii sasamsu)),. 

The second half-verse is ambiguous and can be 
interpreted in two ways : 

(1) We may regard it as a paraphrase of the first 
half of the preceding verse, ctdi/n dcittim cinavad vt 
vidvdu prstjieva vita vrjhtd ca vidytdn | rdye ca itah 
svapatyaya deva ditim ca rasvaditim tiru^ya. The words 
citti and acitli here are explained by Sayana and Geldner 
as pimya and papa (Recht und Unrecht) or jhdua and 
ajhdiia (Verstand und Unverstand) while Grassmann, 
Ludwig and Oldenberg (SHE, 46, 317) give the latter 
explanation only, citti denotes ‘ pious thought, i.e., piety,’ 
here and acitti, ‘ impious thought, impiety ; ’ and the 
meaning of the verse is, “ May he, the knowing one, 
distinguish piety and impiety, (and) the (pious and 
impious) mortals like straight and crooked b3cks (of 
horses). (Help us) to wealth and good offspring, O god ; 
grant us Did and keep off Aditi.” 

As a paraphrase of the first half of this verse, we may 
translate the second half of 4, 2, 12 as: “From there, 
O Agni, mayest thou look at these rich people that are 
visible by their thoughts and (those also) that are invisible 
by their thoughts.’’ padb/iih—d/nb/iih-, and padb/iih 
‘ visible by their thoughts’ means ‘those whose 
thoughts, i.e., hymns or works of piety, are visible or 
plain to be seen.’’ Similarly, evaih adbhutdn denotes 
the rich people ‘ whose thoughts (hymns or works of 

The meaning of the fourth pada, is obscure ; see Olden- 
berg in SEE. 46, 321 and Ludwig’s RV, Ueber, 
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piety) are invisible, i.e., can not be seen,’ that is, rich 
people who perform no works of piety. The expressions 
padbhir drsya and evair adbhuia in this verse are thus 
paraphrases of the terms citti and acilti of the 
preceding verse. 

The meaning of evaih is not known exactly and 
requires to be investigated. For the present however, I 
look upon it as a synonym of kratu or thought ; compare 
in this connection 7, 62, 2 : ebhxh stomebldr etasebhir 
evaih where evaih is used as an epithet of stomebhih. 

(2) Secondly, we may regard the second half-verse 
as containing a virodhabhasa; that is, it is possible that 
the epithets drsya and adbhuia refer, not to different men 
(as in the interpretation given above), but to the same 
men. The half-verse would then mean, “ From there, O 
Agni, mayest thou look with thoughts on these rich men 
that are visible (and at the same time) invisible (i.e., 
unfathomable or wonderful) with their thoughts (hymns).” 
arydh ‘ rich people ’ refers to the sacrificers or ‘patrons ’ 
(see Geldner, RV.Ueber., and the passages referred to by 
him there) who are visible, drsya, to Agni, and are at the 
same time, invisible, adbhuia, in their thoughts. That is 
to say, the patrons are visible, while their thoughts are 
adbhuia. 

padbhih is synonymous with dhibhih, but should be 
construed with pasyeh and not with drsyan. Compare in 
this connection 1,139,2 : yuvor illhadhi sddmasv apasyama 
hiranydyam | dhib/ns cand mdnasa svebhir ak^dbhih 
somasya svebhir ak^dbhih “ Thus did we see, with thoughts, 
with mind, with our own sense.s, with the senses of Soma, 
your golden (throne) in your abodes.” The expression 
dhibhih paS signifies in all probability ‘ to look with heed 
or care ; ’ and padbhih pasyeh of this verse is thus a 
synonym of vi cinavat used in the preceding verse. 

He however looks on aryah as genitive singular, and not as 
accusative plural. 



Padb/iih 


281 


adbkuta has two meanings, (1) invisible, and (2) 
wonderful^ marvellous ; and either of these meanings fits 
the context in this verse. In the first case, ivair ddb/iutdn 
means ‘ with invisible, i.e., hidden, deep or unfathomable 
thoughts or hymns.’ Compare 5, 85, 1 : Prd samyaje 
brhdd area gab/iirdm brdhma priydm vdrundya srutdya 
‘ Chant loudly the dear deep hymn for the famous 
sovereign Varuna’; 1, 35, 7: gab/ilrdvepd dsurah 

sunilhdh ‘ The mighty one of deep inspiration and good 
guidance ’ ; 10, 62, 5 : /d td gambhirdvepasah ‘ They (the 
Virupas) indeed are deeply inspired’; 8, 8, 2: kdvl 
gdmb/iiraceiasd ‘ O ye two wise ones whose thoughts are 
unfathomable’; 1, 24,9: uri>i gabhira sumati§ te aslu 
‘ (O ’l^aruna), may thy wide, unfathomable good favour 
be (for us) ’ ; 7,87, 6: gambhirdsathso rdjaso vimanafj, 
‘(Varuna) the measurer of space, whose thoughts are 
unfathomable ’ ; and also 4, 5, 6 : iddm me ague kiyale 
pdvakaminate guruth b/iardm nd mdttma ! br/idd dadhatha 
dhrsatd gabhirdm yahvdih prsthdm prdyasd saptddhdtu 
whose meaning is not clear to me. Compare also the 
epithet ddbhutakraiu that is applied to Agni in 8, 23, 8: 
yajnebhir ddbkutakraium ydm krpa sieddyanta it and to 
Mitra and Varuna in 5, 70, 4: md kdsyculbhuiakralu 
yaksdm bkujemd fauubkih. I have interpreted this term 
on p. 184 above as ‘ having wonderful strength’; but it 
seems preferable to interpret it (as Roth and Grassmann 
have done) as ‘having wonderful thoughts’, i.e., as the 
equivalent of evair ddbhutdn in 4, 2, 12d and of gamb/ii- 
racetas and gambhirasamsa in the verses cited above. 

According to this interpretation, evair adbhutdn is, 
so to say, equivalent to kavitamdn or vipratamdn and can 
be used (like these words) to describe gods as well as 
priests and patrons [yajamdita). 

If we regard adbhutdn as equivalent to citrdn, evair 
adbhutdn means ‘ with wonderful thoughts (hymns) ’ ; 
compare, 6, 66, 9 : prd citrdm arkdrn . . marutdya 
svdtavase bharadhvam “ Offer the wonderful hymn to the 

36 
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very strong host of the Maruts” ; and 5, 18, 4 : citra va 
ye?u didhitih “ in whom {sc, yajamanas) is brilliant 
thought.” 

According to this interpretation, padas cd of 4, 2, 12 
contain virodhabhdsa combined with sle^a. 

Thus, whether we understand adbhuta as ‘ unfatho- 
mable ’ or as ‘ wonderful,’ padas cd according to the 
second interpretation refer to the patron who worships 
Agni with excellent hymns and are to be read together 
with the following verse (4, 2, 13): tvbm ague vag/idte 
supr&nitih sutasomdya vid/iale yavi^tha | rdinam bhara 
saiamandya g/ir^ve prthu scandrdm dvase car^aniprah. 
The meaning of this verse is, ” Bring, O Agni, youngest, 
that delightest in giving, whose guidance is good, to the 
worshipper who has pressed the Soma, who has made 
ready the sacrifice, broad brilliant treasure in order to 
help him, thou that fillest (the expectations of) people ” ; 
and the worshippers that are referred to here as vid/tat, 
sutasoma and sasamdna are the same as the evair adbhutd 
aryah of the preceding verse. 

Concerning the use of the instrumental in evair 
adbhutdn and padbhir drsydu, compare § 92 in Del- 
briicks Ai. Syntax, and particularly Sata. Br. 1, 8, 

1, 9 : ba/iuh prajayd pasttbhir bhavisyasi and ibid. 

2, 1, 4, 28 : yathdsau dyaur bahvi nak^atrair evam ba/iur 
bhuydsam cited by him there. 

4, 2, 14 : ddha ha ydd vaydnt ague tvdya 

pa4bhir hdstebhis cakrmd tanubhih 1 
rdtham nd krdnto dpasd bhurijor 
rtdm yemuh sndhyd dsusdnah (| 

citra ocairs as an epithet of dhi in 8, 66, 8 : semdiH nah 
slomafit juju^at^ a gahtndra prd citrdyd dhiya and 8, 66, 14 ; 
tvdiH na flit tdva citrdyd dhiya stk^d taciffha gdtuvit. But the 
word dhl in these verses, or at least in the latter, signifies not 
‘ hymn,’ but ‘ benevolent thought ’ or ‘ favour ’ of the deity 
invoked. 
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“ And (all), O Agni, that we have, with thoughts, 
hands (and) bodies done for thee, with effort, like those 
who turn the wheel between the shafts, — (in all this), the 
pious-minded have held up the Law, aspiring after it.” 

In connection with padas ab, compare TA. 2, 3. 1 : 
y&d vdca ydn mdnasa hahubhyam urubhyam a^thivddbhydii 
§iina%r ydd dnrtam cakrma vaydm i agnir ma tdsmad 
enaso gdrhapatydh prdmuncatu “ If we have committed 
sin with speech, thought, with arms, thighs, knees (or) 
genital organs, may Agni Garhapatya free me from that 
sin” ; TA. 10, 24 (31): ydd d/nia pdpam akar^dm j 
mdndsd vaca hastabhyam | pddbhydm uddrena sisnd | dhas 
fdd avalumpdtu “ The sin that I have committed by day 
with thought, speech, hands, feet, stomach and genital 
organ,-may the day destroy (or, stifle) it ” ; Mukundamala- 
stotra 15: kayena vdca manasendriyair vd buddhyatmand 
vd prakrtes svahhdvdt \ karomi yad-yat sakalaih parasmai 
Ndrdyandyaiva samarpayami “ Whatever I do, with 
body, thought, speech, sense-organs, mind, spirit, or 
according to nature, all that I make over to the great 
Narayana alone”; Sivaparadha-ksamapana-stotra 14: 
kara-carana-krtam vd karma-vdk-kdyajam vd sravana-naya- 
najam vd mdiiasam vd ' parddham | vihiiam avihipath vd 
sarvam etat ksamasva jaya jaya karuiidbdhc sri-Mahddcva 
Sambho ; and the expression mama janma-prabhrty 
ctat-ksa7ia-paryantam mad/iya-vartini kale rahasi prakdle ca 
mano-vdk-kdya-karmabhih jndnato 'jndnatal ca sambhdvita- 
sakala-do^a-parihdrdrtham that occurs in the samkalpa 

’“The author of the Mukujidamald-stotra is said to be 
Kulasekhara-alvar, and of the Sivdparddha-k^amapana-stotra, sri- 
Sahkaracarya. These hymns are well-known and are printed in 
almost all collections (stotra-ratnakara)of such stotras. 

A samkalpa is a formula recited before performing vratas, 
giving gifts, bathing in rivers, etc., in which, after mentioning exact 
particulars ot the time and place, the performer sets forth his 
‘ intention ’, that is, what he is going to do, with what object and 
how. In a formula that I have often heard recited in the Kannada 
country, there occur the following (or similar) words in the place 
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printed on pp. 13G0 ff. of the Telugu edition (Mysore, 
1914) of Nrsirhha’s Prayoga-parijata, Sodasakarmakanda. 

Compare also Manu 1, 104 : maiio-vdg-de/mjaih 
karma-dosaih \ MBh. 3, 146, 89: karmam deha-vdk-citla- 
du^i^u\ ibid. 1, 62, 25: Sarirena krtam papam v^d ca 
nianasaiva ca and the other passages cited by Pischel. on 
p. 230, 1. c> in which human actions are divided into 
three groups kdyika, vdcika, and mdnasika. The words 
pa^kkih and tanubhih of the above verse refer to two of 
these groups: corresponds to kdya, sarira and 

deha in the above-cited passages and padbhih to manas 
and citta in them. 

Regarding bhurijok, the observations of IMschel on 
p. 239f. 1. c. make it very probable that it denotes 
“ Schleif-apparat ; Schleifmaschine ”, i, e., a machine 
(something like a grinding wheel) which consisted of a 
wheel that moved freely between two shafts. It is this 
wheel that is denoted by the word ratha, either by 
synechdoche, or because ratha itself has that meaning. 

of those given above : mama iha-janmani piirvajanmani janma-janma- 
ntaresu balya-yauvana-kaumara-varclhakyesu jagrat-svapna-su.supty- 
avasthasu tvak-caksus-Srotra-jihva-ghrana-vak-pani-pada-payupas- 
thair jnahato ’ jnanato va mano-vak-kaya-karmabhi.s sambhavita- 
nam sarvesam papanam. Compare in connection with this AV.6,96,3; 
ydc cdifUfa mdnasd ydc ca vacopdrimd jdgrato ydt svapdnlaJt | somas 
tani svadhdya nah pundtu and RV. 10, 104, 3 : ydd didsd 7iihsdsd 
' bhiidsopdrimd jagraio ydt svapdiilah \ agnir viivdny dpa duskylany 
dju^fany drS asmdd dadhdtu. 

A safnkalpa printed on p. 2 (a) of Rgvediya-nityavidhi 
(Niriiayasagara Press, 1919) has the words mama dtmavah snili- 
smrti-purdiiokta-phala-prdptyartham kdyika-X’dcika-mdiiasikasdiit- 
sargika-jndtdjndta-spr^(dspr^ta-bhnkidl)hukta-pltdpi!asak(ila~pdpa~ 
k^aydrtham. 

ratha iw rat ha-ndbht sim\\a.r\y denotes ‘wheel 'in Brh. Up. 
2, 5, 15 : yathd ratha-ndbhau ca ratha-vcmau rdrdh sarve samarpitdh 
and in Muijtl. Up. 2, 2, 6 ; PrasS. Up. 2, 6 ; and 0, 6 : ard iva 
rathandbhan. Likewise, rtf//M=wheel, in Kaus. Up. 3, 8: yathd 
rathasydre^u nemir arpitah. 
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Compare for instance VS. 34, 5 : y&sminn fcah sama 
ydfun^i ydsmin prdtistliiid raihanabhdv ivdrdh “ in which 
are firmly established the rks, saman and yajus, as 
spokes in the nave of the wheel ” ; 5, 63, 7 : suryam a 
dhattliO (tivi citryam rdt/iam “ye have placed in the^sky 
Surya,' the brilliant wheel and 9, 71, 5: sdm i 

rdtJmm nd bhurijor ahesaia ddsa svdsdrah “ the ten 
sisters (i. e., fingers) have set in motion (Soma) like the 
wheel of a grinding machine.” dpasa denotes the effort 
that one has to make in turning the wheel. 

The simile rdt/iam nd krdnto . . is to be construed 
with padas ab ; and the meaning of the verse thus is, 
“O Agni, in all that we have done for thee (ie., in thy 
honour and for thy glorification) with thoughts, hands 
and bodies and with effort comparable to that which one 
makes when turning the grinding wheel, we have always 
sought to uphold the law and have aspired after it.” 

In rtam yemuh in pada d, there is an abrupt transi- 
tion from the first person {vaydm caknnd) of the other 
three padas into the third person. There seems to be no 
doubt however that the sud/iyd dsiisdnah of d are identical 
with the priests that are referred to as vaydm in a. 
Compare the next verse, ddkd mdlur usdsah sapid viprd 
jdycmahi prathamd vcd/idso nfn . . in which the first 

person is again used and the change again into the third 
♦ . 

person in vv. 16, 17. 

rtdm in d is to be construed with both yenmh and 
dsusdnah, as pointed out by Pischel (p. 230, l.c.); 
compare 4, 23, 10 and also 4, 1, 13 and 4, 2, 16. 

This closes the list of RV passages in which the 
word padb/nk occurs. In all these, as I trust has been 

Compare in this connection Maalonell, Ved. Myth., p. .31 ; 

“ He [i.e., the sun] is the felly of Mitra-Vamna (5, 62, 2). . . . The 
sun is also called a wheel (1, 17.5, 4 ; 4, 30, 4) or the ‘ wheel of the 
sun ’ is spoken of (4, 28, 2 ; 5, 29, 19) ” and also Bergaigne, I, 7, 
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made plain by the foregoing, padbhih has the value of 
dhibhih, manohhih, dltilib/nh, etc., and is a derivative 
of the root spas ‘ to see.’ The word padbhih that is found 
used in VS. 23, 13, on the other hand, is the equivalent 
of pqdbhih and is clearly derived, as said by Uvata and 
Mahidhara, from pad ‘ foot.’ The cerebralization of the 
letter d is anomalous and perhaps due to false analogy 
(cp. Lanman, Noun Indection p. 475). 
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